The Bhagavad Gita is a profound religious 

text, and Gandhi’s commentary on the Gita is 
regarded as among the most important of the 
twentieth century. 

Gandhi addresses the issues he felt most directly 
affected the spiritual lives of common people. 

In his own words his interpretation (of the Gita) 
is designed for the common man, ‘one who has 
little or no literary equipment, who has neither 


the time nor the desire to read the 


Gita in the original, and yet 
who stands in need of its 


support’. 


It is lucid, simple and clearly 
indicative of the deep wisdom of the 
( greatest human beings who 


%, 


Adi Sankara 


From a clear 
knowledge of the 
Bhagavad Gita all 
the goals of human 
existence become 
fulfilled. Bhagavad 
Gita 1s the manifest 
quintessence of all the 
teachings of the Vedic 


scriptures. 


Hermann Hesse 


The marvel of the 
Bhagavad Gita 1s 

its truly beautiful 
revelation of life's 
wisdom which enables 
philosophy to blossom 


into religion. 


Vivekananda 


The secret of karma 


yoga which is to perform 


actions without any 


fruitive desires is taught 


by Shri Krishna in the 
Bhagavad Gita. 


Aldous Huxley 
The Bhagavad Gita 


is the most systematic 
statement of spiritual 
evolution of endowing 
value to mankind. It 

is one of the most clear 
and comprehensive 
summaries of perennial 
philosophy ever revealed; 
hence its enduring 
value is subject not only 
to India but to all of 


humanity. 


Sri Aurobindo 


The Bhagavad Gita ts 
a true scripture of the 
human race, a living 
creation rather than 

a book, with a new 
message for every age 
and anew meaning for 
every civilization. 


Jawahar Lal Nehru 


The Bhagavad Gita 
deals essentially with the 
spiritual foundation of 
human existence. It is a 
call of action to meet the 
obligations and duties of 
life; yet keeping in view 
the spiritual nature and 
grander purpose of the 


universe. 
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About the Gita 


Mahabharata — a Sanskrit verse epic about 2.5 million words 
long, written some 2000 years ago, is probably the longest 
Indian epic ever composed and traditionally ascribed to Vyasa. 
It is the story of dynastic struggle between two factions of the 
ruling family, Kauravas and Pandavas, for the kingdom of 
Hastinapur, culminating in vast, cataclysmic battle. At the 
heart of Mahabharata nestles the Bhagavad Gita — a record of 
conversation between Shri Krishna and Arjuna, the commander 
of the Pandava forces. Arjuna questions, Krishna answers. And 
the entire discourse is a vital text on the nature of dharma — the 
right way for each person to live his or her life. 


The Bhagavad Gita consists of 700 verses (slokas) and the 
first few lines can be confusing. The entire conversation between 
Krishna and Arjun is in reported speech. The blind regent 
Dhritarashtra, the eldest of the Kurus, asks his advisor-confidant 
Sanjaya to describe the progress of the battle to him. Although 
far from the battle field, Sanjaya is granted the power of divine 
sight in order that he might observe and relate to Dhritarashtra 
the on-going battle of Kurukshetra. 


A number of Sanskrit words have not been italicised — karma, 
dharma, atman, rishi, moksha etc — because these are well-known 
and well-understood. The words, however, have been explained in 
the glossary. Words not commonly understood or which Gandhi 
interpreted differently — yajna, jnana, gunas, prakriti etc — have 
been italicised and also explained in the glossary. 


The chapter and the verse numbers have been identified in 
square brackets. The digits preceeding the colon identify the 
chapter and those following it refer to the verse. For example, 
[5:14] refers to chapter 5, verse 14 of the Gita. 


Publisher’s Note 


Mahatma Gandhi’s commentary of the Bhagavad Gita is 
recognised as one of the most important interpretations of the 
Gita and is ranked alongside those by Bal Gangadhar Tilak, 
Sri Aurobindo and S. Radhakrishnan. 


The Bhagavad Gita: According to Gandhi is based on talks 
given by the Mahatma at the Sabarmati Ashram (also known 
as Satyagraha Ashram) Ahmedabad, over a nine month period 
between February 24 and November 27, 1926. During this period 
Gandhi devoted much of his time and energy to translating the 
Gita from Sanskrit into Gujarati. The morning prayers at the 
Ashram were invariably followed by inspired discourses on the 
Bhagavad Gita and discussions on what it meant to him. 


Gandhi's commentary was transcribed on a daily basis mostly 
by his close associate and confidant, Mahadev Desai, and by 
another Ashram resident, most likely, Punjabhai Shah. It was first 
published in Gujarati in 1955, and subsequently in English in 
The Collected Works of Mahatma Gandhi by the Government of 
India in 1969. 


This edition is largely based upon The Collected Works of 
Mahatma Gandhi and with some help of Mahadev Desai’s edition 
of Gandhi’s commentary in English which was authorised and 


proofed by Gandhi. 


It would be appropriate to mention that either Gandhi did 
not comment on all the verses (slokas) or his commentary on 
those few verses is not available. 


Gandhi's discourses were largely spontaneous and unrehearsed. 
These included everyday conversations, situational digresses and 
anecdotes. In an effort to retain the essence of Gandhi's thinking 
and make the commentary more readable, the original text 
has been respectfully abridged at a few places. However, every 
effort has been made to be as close to the original meaning as is 


possible. 
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This is a work which 


persons belonging to all 


faiths can read. It does 
not favour any sectarian 


point of view. It teaches 


nothing but pure ethics. 
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| Anasaktiyoga* } 
The Gospel of Selfless Action 


iy % 
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(It was at Kosani in Almora on 24th June, 1929, i.e., after 
two years waiting, that I finished the introduction to my 
translation of the Gita. The whole was then published in due 
course. It has been translated in Hindi, Bengali and Marathi. 
There has been an insistent demand for an English translation. 
I finished the translation of the introduction at the Yeravda 
prison. Since my discharge it has lain with friends and now I 
give it to the reader. Those, who take no interest in the Book 
of Life, will forgive the trespass on these columns. To those 
who are interested in the poem and treat it as their guide in 


life, my humble attempt might prove of some help. 
— Mohandas Karamchand Gandhi) 


1. Just as, acted upon by the affection of co-workers like Swami 
Anand and others, I wrote My Experiments with Truth, so has it been 
regarding my rendering of the Gita. “We shall be able to appreciate 


your meaning of the message of the Gita, only when we are able to 


* This Introduction to Bhagavad Gita was first published in Young India in June 
1931 under the title Anasaktiyoga: The Gospel of Selfless Action. It is reproduced 
unabridged. 
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study a translation of the whole text by yourself, with the addition 
of such notes as you may deem necessary. I do not think it is just on 
your part to deduce ahimsa etc. from stray verses, thus spoke Swami 
Anand to me during the non-cooperation days. I felt the force of 
his remarks. I, therefore, told him that I would adopt his suggestion 
when I got the time. Shortly afterwards I was imprisoned. During 
my incarceration I was able to study the Gita more fully. I went 
reverently through the Gujarati translation of the Lokamanyas great 
work. He had kindly presented me with the Marathi original and the 
translations in Gujarati and Hindi, and had asked me, if I could not 
tackle the original, at least to go through the Gujarati translation. I 
had not been able to follow the advice outside the prison walls. But 
when I was imprisoned I read the Gujarati translation. This reading 
whetted my appetite for more and I| glanced through several works 
on the Gita. 


2. My first acquaintance with the Gita began in 1888-89 with the 
verse translation by Sir Edwin Arnold known as the Song Celestial. 
On reading it, I felt a keen desire to read a Gujarati translation. And 
I read as many translations as I could lay hold of. But all such reading 
can give me no passport for presenting my own translation. Then 
again my knowledge of Sanskrit is limited, my knowledge of Gujarati 
too is in no way scholarly. How could I then dare present the public 


with my translation? 


3. It has been my endeavour, as also that of some companions, to 
reduce to practice the teaching of the Gita as I have understood it. 
The Gita has become for us a spiritual reference book. I am aware 
that we ever fail to act in perfect accord with the teaching the failure 
is not due to want of effort, but is in spite of it. Even through the 
failures we seem to see rays of hope. The accompanying rendering 
contains the meaning of the Gita’s message which this little band is 
trying to enforce in its daily conduct. 


4. Again this rendering is designed for women, the commercial 
class, the so-called Shudras and the like who have little or no literary 


equipment, who have neither the time nor the desire to read the Gita 
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in the original and yet who stand in need of its support. In spite of my 
Gujarati being unscholarly, I must own to having the desire to leave 
to the Gujaratis, through their mother tongue, whatever knowledge I 
may possess. I do indeed wish that at a time when literary output of 
a questionable character is pouring upon the Gujaratis, they should 
have before them a rendering the majority can understand of a book 
that is regarded as unrivalled for its spiritual merit and so withstand 
the overwhelming flood of unclean literature. 


5. This desire does not mean any disrespect to the other renderings. 
They have their own place. But I am not aware of the claim made by 
the translators of enforcing their meaning of the Gita in their own 
lives. At the back of my reading there is the claim of an endeavour 
to enforce the meaning in my own conduct for an unbroken period 
of forty years. For this reason I do indeed harbour the wish that all 
Gujarati men or women wishing to shape their conduct according 
to their faith, should digest and derive strength from the translation 
here presented. 


6. My co-workers, too, have worked at this translation. My 
knowledge of Sanskrit being very limited, I should not have full 
confidence in my literal translation. To that extent, therefore, the 
translation has passed before the eyes of Vinoba, Kaka Kalelkar, 
Mahadev Desai and Kishorlal Mashruwala. 


7. Now, the message of the Gita. 


8. Even in 1888-89, when I first became acquainted with the 
Gita, I felt that it was not a historical work, but that, under the guise 
of physical warfare, it described the duel that perpetually went on 
in the hearts of mankind, and that physical warfare was brought in 
merely to make the description of the internal duel more alluring. 
This preliminary intuition became more confirmed on a closer study 
of religion and the Gita. A study of the Mahabharata gave it added 
confirmation. I do not regard the Mahabharata as a historical work 
in the accepted sense. The Adiparva contains powerful evidence in 
support of my opinion. By ascribing to the chief actors superhuman 


13 


or subhuman origins, the great Vyasa made short work the history 
of kings and their peoples. The persons therein described may be 
historical, but the author of the Mahabharata has used them merely 
to drive home his religious theme. 


9. The author of the Mahabharata has not established the necessity 
of physical warfare; on the contrary he has proved its futility. He has 
made the victors shed tears of sorrow and repentance, and has left 
them nothing but a legacy of miseries. 


10. In this great work (of Mahabharata), the Gita is the crown. 
Its second chapter, instead of teaching the rules of physical warfare, 
tells us how a perfected man is to be known. In the characteristics 
of the perfected man of the Gita, I do not see any (charactertics) 
to correspond to physical warfare. Its whole design is inconsistent 
with the rules of conduct governing the relations between warring 
parties. 


11. Krishna of the Gita is perfection and right knowledge 
personified; but the picture is imaginary. That does not mean that 
Krishna, the adored of his people, never lived. But perfection is 
imagined. The idea of a perfect incarnation is an after growth. 


12. In Hinduism, incarnation is ascribed to one who has performed 
some extraordinary service of mankind. All embodied life is in reality 
an incarnation of God, but it is not usual to consider every living 
being an incarnation. Future generations pay this homage to one 
who, in his own generation, has been extraordinarily religious in his 
conduct. I can see nothing wrong in this procedure; it takes nothing 
from God’s greatness, and there is no violence done to Truth. There 
is an Urdu saying which means, ‘Adam is not God but he is a spark of 
the Divine.’ And, therefore, he who is the most religiously behaved 
has most of the divine spark in him. It is in accordance with this train 
of thought that Krishna enjoys, in Hinduism, the status of the most 


perfect incarnation. 


13. This belief in incarnation is a testimony of man’s lofty spiritual 
ambition. Man is not at peace with himself till he has become like 
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unto God. The endeavour to reach this state is the supreme, the 
only ambition worth having. And this is self-realization. This self- 
realization is the subject of the Gita, as it is of all scriptures. But its 
author surely did not write it to establish that doctrine. The object 
of the Gita appears to me to be that of showing the most excellent 
way to attain self-realization. That which is to be found, more or less 
clearly, spread out here and there in Hindu religious books, has been 
brought out in the clearest possible language in the Gita even at the 
risk of repetition. 


14. That matchless remedy (for self realisation) is renunciation of 
fruits of action. 


15. This is the centre round which the Gita is woven. This 
renunciation is the central sun, round which devotion, knowledge 
and the rest revolve like planets. The body has been likened to a 
prison. There must be action where there is body. Not one embodied 
being is exempted from labour. And yet all religions proclaim that 
it is possible for man, by treating the body as the temple of God, 
to attain freedom. Every action is tainted, be it ever so trivial. How 
can the body be made the temple of God? In other words how can 
one be free from action, i.e. from the taint of sin? The Gita has 
answered the question in decisive language: “By desireless action; by 
renouncing fruits of action; by dedicating all activities to God, i.e., 
by surrendering oneself to Him body and soul.’ 


16. But desirelessness or renunciation does not come for the mere 
talking about it. It is not attained by intellectual feat. It is attainable 
only by a constant heart-churn. Right knowledge is necessary for 
attaining renunciation. Learned men possess a knowledge of a kind. 
They may recite the Vedas from memory, yet they may be steeped 
in self-indulgence. In order that knowledge may not run riot, the 
author of the Gita has insisted on devotion accompanying it and has 
given it the first place. Knowledge without devotion will be like a 
misfire. Therefore, says the Gita, ‘Have devotion, and knowledge will 
follow.’ This devotion is not mere lip worship, it is a wrestling with 
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death. Hence, the Gita’s assessment of the devotee’s quality is similar 
to that of the sage. 


17. Thus the devotion required by the Gita is no soft-hearted 
effusiveness. It certainly is not blind faith. The devotion of the Gita 
has the least to do with the externals. A devotee may use, if he likes, 
rosaries, forehead marks, make offerings, but these things are no test 
of his devotion. He is the devotee who is jealous of none, who is a 
fount of mercy, who is without egotism, who is selfless, who treats 
alike cold and heat, happiness and misery, who is ever forgiving, who 
is always contented, whose resolutions are firm, who has dedicated 
mind and soul to God, who causes no dread, who is not afraid of 
others, who is free from exultation, sorrow and fear, who is pure, who 
is versed in action and yet remains unaffected by it, who renounces all 
fruit, good or bad, who treats friend and foe alike, who is untouched 
by respect or disrespect, who is not puffed up by praise, who does 
not go under when people speak ill of him, who loves silence and 
solitude, who has a disciplined reason. Such devotion is inconsistent 
with the existence at the same time of strong attachments. 


18. We thus see that to be a real devotee is to realize oneself. Self- 
realization is not something apart. One rupee can purchase for us 
poison or nectar, but knowledge or devotion cannot buy us salvation 
or bondage. These are not media of exchange. They are themselves 
the thing we want. In other words, if the means and the end are 
not identical, they are almost so. The extreme of means is salvation. 
Salvation of the Gita is perfect peace. 


19. But such knowledge and devotion, to be true, have to stand 
the test of renunciation of fruits of action. Mere knowledge of right 
and wrong will not make one fit for salvation. According to common 
notions, a mere learned man will pass as a pundit. He need not 
perform any service. He will regard as bondage even to lift a little 
lota. Where one test of knowledge is non-liability for service, there is 
no room for such mundane work as the lifting of a Jota. 


16 


20. Or take bhakti. The popular notion of bhakti is soft- 
heartedness, telling beads and the like, and disdaining to do even 
a loving service, least the telling of beads etc. might be interrupted. 
This bhakti, therefore, leaves the rosary only for eating, drinking and 
the like, never for grinding corn or nursing patients. 


21. But the Gita says, “No one has attained his goal without action. 
Even men like Janaka attained salvation through action. If even I 
were lazily to cease working, the world would not perish. How much 
more necessary then for the people at large to engage in action?’ 


22. While on the one hand it is beyond dispute that all action 
binds, on the other hand it is equally true that all living beings have 
to do some work, whether they will or not. Here all activity, whether 
mental or physical is to be included in the term action. Then how is 
one to be free from the bondage of action, even though he may be 
acting? The manner in which the Gita has solved the problem is to 
my knowledge unique. The Gita says, ‘Do your allotted work but 
renounce its fruit — be detached and work — have no desire for 
reward and work.’ 


This is the unmistakable teaching of the Gita. He who gives up 
action falls. He who gives up only the reward rises. But renunciation 
of fruit in no way means indifference to the result. In regard to every 
action one must know the result that is expected to follow, the means 
thereto, and the capacity for it. He, who, being thus equipped, is 
without desire for the result and is yet wholly engrossed in the due 
fulfillment of the task before him is said to have renounced the fruits 
of his action. 


23. Again let no one consider renunciation to mean want of 
fruit for the renouncer. The Gita’s reading does not warrant such 
a meaning. Renunciation means absence of hankering after fruit. 
As a matter of fact, he who renounces reaps a thousandfold. The 
renunciation of the Gita is the acid test of faith. He who is ever 
brooding over result often loses nerve in the performance of his duty. 
He becomes impatient and then gives vent to anger and begins to do 
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unworthy things; he jumps from action to action never remaining 
faithful to any. He who broods over results is like a man given to 
objects of senses; he is ever distracted, he says goodbye to all scruples, 
everything is right in his estimation and he therefore resorts to means 
fair and foul to attain his end. 


24. From the bitter experiences of desire for fruit the author 
of the Gita discovered the path of renunciation of fruit and put it 
before the world in a most convincing manner. The common belief 
is that religion is always opposed to material good. “One cannot act 
religiously in mercantile and such other matters. There is no place for 
religion in such pursuits; religion is only for attainment of salvation, 
we hear many worldly-wise people say. In my opinion the author 
of the Gita has dispelled this delusion. He has drawn no line of 
demarcation between salvation and worldly pursuits. On the contrary 
he has shown that religion must rule even our worldly pursuits. I have 
felt that the Gita teaches us that what cannot be followed in day-to- 
day practice cannot be called religion. Thus, according to the Gita, 
all acts that are incapable of being performed without attachment are 
taboo. This golden rule saves mankind from many a pitfall. According 
to this interpretation murder, lying, dissoluteness and the like must 
be regarded as sinful and therefore taboo. Man’s life then becomes 
simple, and from that simpleness springs peace. 


25. Thinking along these lines, I have felt that in trying to 
enforce in one’s life the central teaching of the Gita, one is bound 
to follow Truth and ahimsa. When there is no desire for fruit, there 
is no temptation for untruth or /imsa (violence). Take any instance 
of untruth or violence, and it will be found that at its back was the 
desire to attain the cherished end. But it may be freely admitted that 
the Gita was not written to establish ahimsa. It was an accepted and 
primary duty even before the Gita age. The Gita had to deliver the 
message of renunciation of fruit. This is clearly brought out as early 
as the second chapter. 


26. But if the Gita believed in ahimsa or it was included in 
desirelessness, why did the author take a warlike illustration? When 
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the Gita was written, although people believed in ahimsa, wars were 
not only not taboo, but nobody observed the contradiction between 
them and ahimsa. 


27. In assessing the implications of renunciation of fruit, we are 
not required to probe the mind of the author of the Gita as to his 
limitations of ahimsa and the like. Because a poet puts a particular 
truth before the world, it does not necessarily follow that he has 
known or worked out all its great consequences or that having done 
so, he is able always to express them fully. In this, perhaps, lies the 
greatness of the poem and the poet. A poet's meaning is limitless. 
Like man, the meaning of great writings suffers evolution. On 
examining the history of languages, we noticed that the meaning of 
important words has changed or expanded. This is true of the Gita. 
The author has himself extended the meanings of some of the current 
words. We are able to discover this even on superficial examination. 
It is possible that, in the age prior to that of the Gita, offering of 
animals as sacrifice was permissible. But there is not a trace of it in 
the sacrifice in the Gita sense. In the Gita continuous concentration 
on God is the king of sacrifices. The third chapter seems to show that 
sacrifice chiefly means body-labour for service. The third and fourth 
chapters read together will use other meanings for sacrifice, but never 
animal-sacrifice. Similarly has the meaning of the word sannyasa 
(has) undergone, in the Gita, a transformation. The sannyasa of the 
Gita will not tolerate complete cessation of all activity. The sannyasa 
of the Gita is all work and yet no work. Thus the author of the Gita, 
by extending meanings of words, has taught us to imitate him. Let it 
be granted, that according to the letter of the Gita it is possible to say 
that warfare is consistent with renunciation of fruit. But after forty 
years unremitting endeavour fully to enforce the teaching of the Gita 
in my own life, I have in all humility felt that perfect renunciation is 
impossible without perfect observance of ahimsa in every shape and 
form. 


28. The Gita is not an aphoristic work; it is a great religious poem. 
The deeper you dive into it, the richer the meanings you get. It being 
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meant for the people at large, there is pleasing repetition. With every 
age the important words will carry new and expanding meanings. 
But its central teaching will never vary. The teacher is at liberty to 
extract from this treasure any meaning he likes so as to enable him to 
enforce in his life the central teaching. 


29. Nor is the Gita a collection of do’s and dont’s. What is lawful 
for one may be unlawful for another. What may be permissible at one 
time, or in one place, may not be so at another time, and in another 
place. Desire for fruit is the only universal prohibition. Desirelessness 
is obligatory. 

30. The Gita has sung the praises of Knowledge, but it is beyond 
the mere intellect; it is essentially addressed to the heart and capable 
of being understood by the heart. Therefore the Gita is not for those 
who have no faith. The author makes Krishna say: “Do not entrust 
this treasure to him who is without sacrifice, without devotion, 
without the desire for this teaching and who denies Me. On the other 
hand, those who will give this precious treasure to My devotees will, 
by the fact of this service, assuredly reach me. And those who, being 
free from malice, will with faith absorb this teaching, shall, having 
attained freedom, live where people of true merit go after death’. 
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nw Mahabharata is not history; it is a 
aharmagrantha.' Who can ever describe an actual event? A man 
cannot exactly describe even a drop of water seen by him. In the battle 
of Mahabharata, moreover, the warriors were, on the one side, the 
sons’ of Dharma, Vayu, Indra and Ashvinikumars and, on the other, a 
hundred Kaurava brothers? all born at the same instant. Have we ever 
heard of such a thing actually happening? Duryodhana‘ rode on the 
chariot of adharma, and Arjuna’ that of dharma. The battle described 


here is, therefore, a struggle between dharma and adharma. 


oo 


Sanjaya is a man of devotion. The battle takes place far away from 
where he is, and he cannot see it; Vyasa°, therefore endows him with 
divine vision so that he can see what is happening. 


! Work treating religious and ethical questions. 
g relig q 


? Yudhishthira, Bhima, Arjuna, Nakula and Sahadeva whose fatherhood has been 
attributed to the five gods listed. 

The Kauravas. 

Eldest of the Kauravas. 

Third among the Pandavas, the central figure in the epic. 

Author of the Mahabharata. 


nan we ye DH 
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And what does this signify? Only this: that the epic describes the 
battle ever raging between the countless Kauravas and Pandavas 
dwelling within us. It is a battle between the innumerable forces of 
good and evil which become personified in us as virtues and vices. 
We shall leave aside the question of violence and non-violence and 
say that this dharmagrantha was written to explain man’s duty in this 


inner strife. 


Duryodhana tells Dronacharya’ that his own _ pupil, 
Dhrishtadyumna® has planned the deployment (on the Pandava 
side). They are, on both sides, his pupils, to whom he has imparted 
the same knowledge. But it depends on them whether they use that 
knowledge well or for ill. 


=~ 


It is stated in the Gita itself that everyone, whether a woman, a vaisya 
or a sudra, can acquire spiritual knowledge if they are devoted to God. 
All the same, learning should not be slighted. To understand any 
matter, one must have the knowledge which comes from learning. 


Well, then, the battlefield described here is primarily the one 
inside the human body. Does the Gita then prohibit physical fighting 
altogether? No; fighting there may well be. But here the physical battle 
is only an occasion for describing the battlefield that is the human 
body. According to this view the names mentioned are not of persons 
but of qualities which they represent. What is described is the conflict 
within the human body between opposing moral tendencies, which 
are imagined as distinct figures. A seer such as Vyasa would never 
concern himself with a description of mere physical fighting. It is 
the human body that is described as Kurukshetra, as dharmakshetra’. 
The epithet may also mean that for a Kshatriya a battlefield is always 


’ The Brahmin preceptor who had taught the Pandavas and the Kauravas the art 
and science of war. 

8’ Brother of Draupadi, wife of the Pandavas. 

> Field of dharma. 
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a field of dharma. Surely a field on which the Pandavas too were 
present could not be altogether a place of sin. 


Karna’® had Sun-god as his father. Whether out of compassion 
for Duryodhana, or because he was generous-hearted, Karna joined 
the former's side. Besides Karna, 

Duryodhana had good men like The epic describes the 


Bhishma" and Drona also on his battle ever raging between 
the countless Kauravas and 


Pandavas dwelling within 

us. It is a battle between 

the innumerable forces of 
good and evil which become 
personified in us as virtues 


side. This suggests that evil cannot 
flourish in this world by itself. It can 
do so only if it is allied with some 
good. Duryodhana required men 


like Bhishma and Drona in order to 


show that there was justice on his and vices. 
side. This is the principle underlying — Gandhi 
non-cooperation — the evil system 


which the Government represents has endured only because of the 
support it receives from good people; it cannot survive if that support 
is withdrawn. 


The use of Sanskrit for prayers is a mere form; the real aim is to let the 
meaning of dharma sink into one’s heart. Simple like a villager that I 
am, why should I insist on reading the Gita myself? Why did I take 
this upon myself? Because I have the necessary humility. I believe that 
we are all imperfect in one way or another, but I know well enough 
what dharma means, and have tried to follow it in my life. If I have 
somewhere deep within me the spirit of dharma and loving devotion 
to God, I shall be able to kindle the same in you. But one cannot 
light a piece of stone. Only those of you who have some oil and wick 
in them will light their lamp with this matchstick of mine. 


10 The eldest and abandoned son of Kunti, the mother of Pandavas. He was one of 
the commanders of Kaurava forces. 
1! Uncle of Dhritarashtra. 
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Kair maydsaha maya yoddhavyam (1:22| — against whom must I 
fight, Arjuna is asking. He is not asking whether it is necessary that 
he should fight, but rather whom he has to fight against. If he did 
not wish to fight, he would have told Krishna so on the previous day 
itself. He had no aversion to fighting as such. In fact, he had obtained 
Yudhishthira’s permission and secured weapons from Indra so that 
he might fight. Always prepared to fight, his question, therefore, was 
who they were against and whom would he be fighting. 


Arjuna requests Shri Krishna to station his chariot between the 
two armies, so that he may see the warriors on the field. He sees that 
all of them are relatives and friends, whom one cannot easily bring 


oneself to kill. 


Arjuna says: ‘I do not see any good in killing one’s kinsmen.’ The 
stress here is on ‘kinsmen’. He says: ‘I would not fight against them, 
even for the kingdom of the three worlds; how could I then, fight 
against them for a few clods of earth’? [1:35] (Pandavas had asked for 
five villages as their share of the kingdom.) 


He repeatedly asks how can he be happy after killing his kinsmen. 
All his arguments are summed up in the question; Kair maydsaha 
maya yoddhavyam? He is unhappy not at the thought of killing, but 
at the thought of whom he was required to kill. By putting the word 
‘kinsmen’ repeatedly in his mouth, the author of the Gita shows into 
what darkness and ignorance he has sunk. Arjuna has been arguing 
from a practical point of view and Shri Krishna, it is hinted here, will 
try to engage with that very argument. 


oo 


The world will blame a person even for going to a court against his 
relations. Arjuna is shaken in his whole being, but it is not as if Shri 
Krishna wanted him to cast off this weakness forthwith. If, while 
seeking the path of good, we do not eschew something which we are 
required to eschew even in practical life, dharma would cease to be 
dharma. In our daily life we avoid doing things out of fear of society. 
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In this case, it is not merely a question of avoiding something which 
even ordinary people would avoid; it is a question of killing hundreds 
of thousands of men. How could Arjuna bring himself to do that? 
He had no need to go to Krishna for an answer to the question. If 
he could have approached us, even we could have told him: “Do not 
fight.’ When the dharma laid down for even this kaliyuga'? requires 
us to refrain from unnecessary fighting, we should ask why Arjuna 
thought it necessary to put the question to Shri Krishna and why 
the two had such a long discussion. We can, therefore, understand 
the teaching of the Gita aright only if we give careful thought to the 
author's aim and the attendant circumstances. 


If we see anyone who renounces his rights in regard to worldly 
matters and forgives even strangers, not to speak of relations, we 
should think of him as a good man. If we desist from beating up a 
thief or any other felon, do nothing to get him punished but, after 
admonishing him and recovering from him the stolen article, let him 
go, we would be credited with humanity and our action would be 
regarded as an instance of non-violence; a contrary course would be 
looked upon as violence. 


How is it, then, that Shri Krishna stops Arjuna from advancing 
such an argument? How can we explain a clearly contrary teaching 


of the Bhagavad Gita? Why does Shri Krishna describe Arjuna as 


cowardly and weak? 


oo 


The Bhagavad Gita is consistent from the first to the last verse. That 
is why we mediate on its teaching and hope to discover from it the 


path to moksha (see also Chapter 4). We should, therefore, think 


whether Arjuna’s argument is valid or contains flaws. 


Shri Krishna describes the Gita, at the conclusion of each chapter, 
as an Upanishad, as a Yogashastra — a treatise on yoga, and as 


'2 Age of strife. 
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Brahmavidya— knowledge concerning the Brahman, the absolute and 
describes this particular one as a chapter on Arjuna’s despondency. 


It is important to consider what Arjuna’s question was, and 
what were the circumstances in which he raised it. Having got his 
chariot stationed between the two armies, he said he wanted to see 
those against whom he would be fighting. His reason was, for the 
time being, clouded. He had lost his nerve. All that has gone before 
shows that Arjuna was a great warrior and that, when starting out to 
fight, he did not, like Dharmaraja,'’ hesitate and ask all manner of 
questions. He had never hesitated in the past, even when he had to 
fight against his relations. Even during their fourteen years’ exile, he 
gave free expression to his hatred for the Kauravas before Dharmaraja; 
what is more, victory in the battle depends entirely on him. Bhima 
is physically strong and daring, but he lacks Arjuna’s power. In their 
preparations for the battle during fourteen year's exile, the other 
brothers always placed Arjuna at their head. When there was a battle 
outside Viratnagar, Arjuna, who had been living there in disguise, 
wanted to be led to the place of fighting. 


Why does a man, who loves fighting to this extent, want his chariot 
to be stationed between the two armies and to see who the warriors 
are on the other side? He knows each one of them well enough. Why 
does he argue with Shri Krishna and tell him all that he does? He 
could have left the place immediately. Arjuna has a smaller army — 
an army of seven akshauhini"* as against the Kauravas’ of eleven. Let 
us suppose that Arjuna flees the battlefield. Though his enemies are 
wicked people and are sinners, they are his relations and he cannot 
bring himself to kill them. If he leaves the field, what would happen 
to those vast numbers on his side? If Arjuna went away, leaving them 
behind, would the Kauravas have mercy on them? If he left the battle, 


'S Yudhishthira. 
'* A division of the army comprising 1,09,350 foot soldiers, 65,610 horse-soldiers, 
21,870 chariot-soldiers and 21,870 elephant-soldiers. 
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the Pandava army would be simply annihilated. What, then, would 
be the plight of their wives and children? 


If Arjuna had left the battlefield, the very calamities which he 
feared would have befallen them. Their families would have been 
ruined, and the traditional dharma of these families and the race 
would have been destroyed. Arjuna, therefore, had no choice but to 
fight. This is the meaning of the battle in crude physical terms. 
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ll Chapter 2 ll 
@ 


aht Krishna tells Arjuna to shake off faintness of 
heart and arise. Why does Krishna say this to Arjuna, who is in fact 
ready to forgo everything? 


a | 


When I was in London, I had talks with many revolutionaries. 
Shyamji Krishnavarma, Savarkar and others used to tell me that the 
Gita and the Ramayana taught quite the opposite of what I said they 
did. I felt then how much better it would have been if the sage Vyasa 
had not taken this illustration of fighting for inculcating spiritual 
knowledge. For when even highly learned and thoughtful men read 
this meaning in the Gita, what can we expect of ordinary people? If 
what we describe as the very quintessence of all Shastras, as one of 
the Upanishads, can be interpreted to yield such a wrong meaning, 
it would have been better for the holy Vyasa to have taken another, 
more effective illustration to teach sacred truths. 

Vyasa has drawn Arjuna and Shri Krishna so vividly that we are 
inclined to regard them as historical figures. The historian-author, 
moreover, gives histories of cities, communities and individual 
characters and claims that he is describing a battle in which the best 
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men of his age took part. How much better it would have been if the 
revered Vyasa had not adopted the method, which he did. This, you 
may say, is impertinence on my part. But what should one seeking to 
serve truth do? What must one do if one sees an error? It is not wrong 
to draw attention, in all humility, to what one feels to be an error. 


This thought remained in my mind for many years. I decided 
that I should read the Mahabharata so that I might understand the 
atmosphere of the age in which the Gita was written and feel the good 
and the evil influences at work in that age. I read in jail a Gujarati 
version of the Mahabharata. | saw that Vyasa did not believe that 
fighting was wrong. The Mahabharata was not composed with the 
aim of describing a battle. The description of the battle serves only as 
a pretext. The illustration which he has taken is a very beautiful one. 
Just as in Aesops Fables and in Panchtantra, the authors have created 
conversations among birds and animals to impart moral teaching, so 
in the Mahabharata virtues and vices are personified and great moral 
truths conveyed through those figures. 


In the Gita, the author has cleverly made use of the event to teach 
great truths. If the reader is not on his guard, he may be misled. The 
very nature of dharma is such that one may easily fall into error if 
one is not vigilant. This is the reason for the injunction against the 
reading of the Shastras by one without qualification. It is not easy for 
any person to solve the problems of dharma which may face him. He 
will not succeed till he has made himself fit by observing the yama- 
niyamas and other similar rules of discipline. To take up a work like 
the Gita without having equipped oneself in this manner would be 
like taking up a study of botany without ever having seen plants. 


The author has used the word Gudakesha for Arjuna. It means 
one who has conquered sleep, one who is always vigilant. We should, 
therefore, think carefully about this illustration of the battle. The first 
thing to bear in mind is that Arjuna falls into the error of making a 
distinction between kinsmen and outsiders. Outsiders may be killed 
even if they are not oppressors, and kinsmen may not be killed even 
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if they are. The Gita says, “No, this is not right. We have no right to 
point an accusing finger at others. We should point out the lapses of 
our own people first.’ It permits no distinction between one’s relations 
and others. If one must kill, one should kill one’s people first. 


Arjuna was Dronacharya’s best pupil. Bhishma had actually 
showered love on him as if he had been his first-born. Should Arjuna 
be ready to kill either of them? However, it has become his duty to 
non-cooperate with both, for they have joined the wrong side. Shri 
Krishna, therefore, asks Arjuna to free himself from attachment in 
this world and from the ignorant distinction of some people being 
his relations and others not. 


Arjuna has resolved to kill. It was not right, then, that he should 
shrink from killing particular individuals. His motives to kill are not 
selfish. Ravana deserved to be killed by Rama. Why did the latter not 
take cover behind such wise talk? He knew well enough that Ravana 
could do no harm to Sita. But he did not argue with himself in that 
manner. We never say that he fought for the sake of Sita; we believe 


that he fought in order to kill Ravana. 


Even if we believe in non-violence, it would not be proper for us 
to refuse, through cowardice, to protect the weak. I might be ready to 
embrace a snake, but, if it comes to bite you, I would kill it to protect 
you. If Arjuna had forgotten the difference between kinsmen and others 
and had been so filled with the spirit of non-violence so as to bring 
about a change of heart in Duryodhana, he would have been another 
Shri Krishna. However, he believed Duryodhana to be wicked. 

Arjuna has two courses open to him: he should either kill Duryodhana 
and others, or else convert them. In the circumstances, Arjuna’s laying 
down arms would mean the annihilation of all those on his side. His 
refusal to fight would bring on a disaster. Thus, Vyasa has taken the 
right illustration. A person who believes in fighting and does not regard 
it as violence, though it is violence, is here being asked to kill. 


ee 
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The question which Arjuna asks Shri Krishna is not whether it is 
right for him to kill. His question is whether it would be right to kill 
his kinsmen. This question arises out of bias. Bhishma and Drona, a 
kinsman and an honoured person, stand vividly before his eyes. How 


can he kill them? 


The author of the Mahabharata has discussed such delicate issues 
on almost every page of the epic. He has taken instances from the 
lives of individual characters and drawn lessons from them. Some 
of the instances may well have been incidents of history, but he has 
treated them as poets and seers have always treated such incidents. 


— 


From today we begin the argument of the Gita. 


The argument addressed to Arjuna begins with verse 11 of this 
Chapter and continues right up to the last chapter. Shri Krishna 
starts with the distinction between the atman and the body, for that 
is the first step to spiritual knowledge. We must first know certain 
definitions, then alone can we proceed. Arjuna is represented as a 
seeker, as a man who believes in the atman and observes the disciplines 
of yama-niyama, and so Shri Krishna starts giving him the knowledge 
of the atman. 


One becomes entitled to ask questions and seek illumination only 
if one has observed brahmacharya and has always followed truth, and 
only then will one’s questions deserve to be answered. Arjuna has this 
fitness; he has the genuine spirit of submission and humility. 


We have not yet fully discussed the premise on which the 
argument of the Gita is based. Yesterday we discussed Arjuna’s plea 
that it is wrong to kill one’s kinsmen, not that it is wrong to kill at all. 
He was asked to forget the distinction of kinsmen and outsiders. The 
Hindu Shastras say that non-violence is the supreme dharma. The 
question, therefore, whether or not it is right to kill does not arise. 
Only an atheist would raise such a question. Arjuna has observed the 
disciplines of yama-niyama, among which ahimsa is placed first. But 
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ahimsa is an ideal which it is impossible to realise to perfection. It may 
be possible to realise it in thought, but not in action. Shankaracharya' 
has said that one seeking moksha should have far greater patience 
than one who would try to empty the sea, drop by drop, with a 
blade of grass. One must have equal patience for realizing the ideal of 
perfect non-violence. It is impossible in this body to follow ahimsa 
fully. Violence is inescapable. While the eyes wink and nails have 
to be pared, violence in one form or another is unavoidable. Evil is 
inherent in action, says the Gita. Arjuna did not, therefore, raise the 
question of violence and nonviolence. He simply raised the question 
of distinction between kinsmen and others, much in the same way 
that a fond mother would advance arguments favouring her child. 


The Bhagavad Gita traces all maladies to one source. A physician 
treats different diseases with different remedies. But, on the basis 
of researches in medical science, physicians are now coming to the 
conclusion that, though diseases seem different from one another, in 
the final analysis they are one. The cause is one, and so is the cure. 
Similarly, Shri Krishna says that there is only one spiritual evil, with 
only one cause and one remedy. To explain this oneness, an extreme 
example is used. If one’s kinsmen deserve to be killed, they ought to 
be killed; and one must not hesitate even if the entire world were 
likely to be destroyed in consequence. It is not only Arjuna’s right but 
his duty to act in this manner. 


To his question whether one ought not to make an exception in 
regard to relations, he gets an unambiguous answer. Just as there can 
be no exception in the matter of following truth, for truth is God 
and, if exceptions were admitted in regard to it, God also would 
be sometimes truth and sometimes not-truth. The principle, thus, 
admits of no exception. 


Shri Krishna tells Arjuna that he is talking spacious wisdom. 
The Gita does not only teach the path of action, or of knowledge, 


' 780-812; philosopher and teacher of Vedanta, travelled all over India and 
established a number of mathas. His works include commentaries on the Bhagavad 
Gita and the Upanishads and many hymns. 
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or of devotion. No matter how well one cultivates vairagya or how 
diligent one is in performing good actions or what measure of bhakti, 
devotion, one practises, one will not shed the sense of ‘T and ‘mine’ 
till one has attained knowledge. One can attain self-realisation only if 
one sheds this attachment to the ego. Only when this ‘I’ is done away 
with can one attain self-realisation. A man’s devotion to God is to be 
judged from the extent to which he gives up his stiffness and bends 
low in humility. Only then will he be, not an impostor, but a truly 
illumined man, a man of genuine knowledge. 


I have from my experience come to the conclusion that Gita has been 
composed to teach this one truth which I have explained. We can follow 
truth only in the measure that we shed our attachment to the ego. 


It is to teach this that Shri Krishna has advanced the beautiful 


argument of the Gita. 


oo 


As every human being passes through childhood, youth and so on 
to old age, so also does he or she meet death. The phrase dehantara- 
prapt? in verse 13 does not mean a new body or another life, for what 
is being discussed here is fear of death, not that of a new life. 


We feel afraid only so long as we take the rope to be a serpent. 
Likewise, if we know the natural stages of growth of the body, we 
shall not grieve over death. In order to help Arjuna to overcome his 
agitation, Shri Krishna tries to explain to him the difference between 
the atman and the body. 


\l O Kaunteya, contacts of the senses with their objects bring 
cold and heat, pleasure and pain; they come and go and are 
transient. Endure them, O Bharata. \\ (2:14) 


\l O noblest of men, the wise man who is not disturbed or 
agitated by these, who is unmoved by pleasure and pain, he 
alone is fitted for immortality. \\ (2:15) 


2 Passing into another body. 
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Just as contact with the different elements of weather such as snow 
and sunlight by their very nature give rise to cold and heat, similarly 
contact with the objects of the senses gives rise to pleasure and pain 
for all living entities. These contacts are transitory and should be 
tolerated; these being solely dependent on external objects. One who 
is situated in spiritual knowledge would tolerate these with fortitude. 
Thus, any being who is not subject to the impressions of senses will 
never experience fear. It is these impressions which are responsible for 


the feelings of happiness and misery. 


The meaning of the Gita on 
the common-sense level is 

that once we have plunged 
into a battle, we should go 

on fighting. One ought not 

to give up the task one has 
undertaken. 


— Gandhi 


Someone has said that the muscles of 
a man who is angry become thirteen 
times as tense as when he is normal, and 
of a man who is laughing nine times as 
tense. That is, one spends more energy 
when one is angry, and one whose 
energy is thus wasted cannot attain 


immortality. The cultivation of this 
state requires practice. We can even say of a person who has attained 
it, that he is God. We should cultivate such perfect concentration 
that, like a man asleep, we are aware of nothing else. A person who 
can be totally absorbed in every task on hand, who lives in such a 
state of self-absorption all twenty four hours of the day will attain 
immortality. 


We should identify ourselves with Arjuna and have faith that Shri 
Krishna is driving our chariot. Thus, the meaning of the Gita on the 
common-sense level is that once we have plunged into a battle, we 
should go on fighting. One ought not to give up the task one has 


undertaken. 


Krishna is the atman in us, who is our charioteer. We can win only 
if we hand over the reins of the chariot to him. God makes us dance, 
like the master in a puppet show. We are smaller than even puppets. 
We should, therefore, trust everything to God, as children to parents. 
Let us not eat uncooked stuff. Let Krishna the cook prepare and give 


us what food of grace he wills for our atman. 
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The Gita does not decide for 
us. But if, whenever faced with 
a moral problem, you give 
up attachment to the ego and 
then decide what you should 
do, you will come to no harm. 

This is the substance of the 
argument which Shri Krishna 


cg | 
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The Gita does not decide for us. But if, whenever faced with a 
moral problem, you give up attachment to the ego and then decide 
what you should do, you will come to no harm. This is the substance 
of the argument which Shri Krishna has expanded into 18 chapters. 


- 


Shri Krishna now explains why the impressions of the senses are 
unreal: 


\l What is non-Being is never known to have been, and what 
is Being is never known not to have been. Of both these the 
secret has been seen by the seers of the Truth. \\ [2:16] 


That which never was, cannot exist, and that which exists, cannot 
cease to exist. Even the Sun is transient, coming into existence and 
vanishing. The candle both exists and does not exist, for, when it is 
burnt, its substance dissolves back into the five elements. Everything 
which has a name and a form ceases one day to exist in that particular 
mode, though it does not cease to be a creation of God. 


The jnanis, the men of knowledge, have discovered what exists and 
what does not exist. Name and form are brittle as glass. The jnanis 
know what is implied in the difference between existence and non- 
existence. We only know one simple thing: God is, nothing else is. 


We shall breathe life into the Ashram by laying down our own 
lives. Its lands and buildings may disappear, but the spirit we inform 
it with will never perish. 


\ Know that to be imperishable whereby all this is pervaded. 
No one can destroy that immutable Being. \\ (2:17] 


‘Know that this Bodiless One, which can lift many Govardhan 
mountains on its little finger,’ is avyaya syasya — cannot be spent, 


(the) imperishable (soul).’ 


> Shri Krishna as a boy is said to have lifted the Govardhan mountain on his little 
finger. 
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\l These bodies of the embodied one who is eternal, 
imperishable and immeasurable are finite. Fight, therefore, 
O Bharata. \\ (2:18) 


‘The soul is infinite. It is Aprameya — for which there can be no 
evidence; no evidence in the sense in which smoke is regarded as 
evidence of fire. Therefore fight, O Bharata, Shri Krishna tells 
Arjuna.’ 

If we argue that since all bodies are perishable, one may kill, does 
it follow that I may kill all the women and children in the Ashram? 
Would I have in doing so acted according to the teaching of the 
Bhagavad Gita, merely because their bodies are perishable? What, 
then, shall we say of a person who mouths these seemingly learned 
arguments and then commits wickedness? To know the answer to 
this, we should go back to Chapter 1. Arjuna had said that he did not 
want even the kingdom of gods if he had to kill his kith and kin for 
that. But he is bound, in any case, to kill them, for he has accepted 
the dharma which requires him to kill. The verse [2:18] with the 
word yudhyasva applies to him, but it does not apply to others. 
In this verse, Shri Krishna wants to free Arjuna from his ignorant 
attachment. 


Shri Krishna advances another argument. 


Wl He who thinks of This (Atman) as slayer and he who 
believes This to be slain, are both ignorant. This neither slays 
nor ts ever slain. \\ [2:19] 


The atman neither kills nor is killed. It is like putting the cart before 
the horse. As that is impossible, so the body, if it sought to drive the 
atman, would never succeed. If anyone says that it can, he does not 


know what he is talking about. 


\ This is never born nor ever dies, nor having been will ever 
not be any more; unborn, eternal, everlasting, ancient. This 
is not slain when the body is slain. \\ {2:20} 
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This atman was never born and will never die; it is not as though 
it never was and may not be again. The author has used a separate 
epithet to indicate each of these several aspects. The atman is unborn, 
eternal and ancient. Everyone knows it. The body perishes, but it 
does not. 


\\ He who knows This O Partha, to be imperishable, eternal, 
unborn, and immutable — whom and how can that man 
slay or cause to be slain. \\ (2:21) 


The Gita has been composed not in the form of aphorisms, but 
so as to be carried in the mind from moment to moment. It was 
written not for the learned, but for all the four castes — rather, all 
the eighteen castes — to read and understand. It was written for the 
sudras, the bhangis, and for women — in fact, for all classes. If the 
author has used a variety of epithets for a subject, though all of them 
mean the same thing, it is simply in order that we may grasp what he 
wants us to understand — in the same way that a mother explains a 
point to her children over and over again in different words. 


(As a man casts off worn-out garments and takes others that 
are new, even so the embodied one casts off worn-out bodies 
and passes on to others new. \\ [2:22] 


Would I be ready to change this body for another, unless I would give 
up a worn-out one and have a fresh one? If the eyes cannot see, the 
ears cannot hear and the palate cannot relish food, would a person 
wish to live on bedridden, or die? 


\\ This no weapons wound, This no fire burns, This no waters 


wet, This no wind doth dry. \\ (2:23) 


Weapons cannot cleave it. If we strike the air with a weapon, can we 
hurt it? The atman is subtler even than air. Fire cannot burn it, nor 


can water wet it; how can air, then, ever dry it? 
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Having described the atman thus, the author gives an appropriate 
epithet to indicate each of its several aspects: 


Ul Beyond all cutting, burning, wetting and drying is This — 
eternal, all-pervading, stable, immovable, everlasting. \\ (2:24) 


More epithets again: eternal, all-pervading, stable, immovable and 
everlasting. The verse which follows states the same thing. 


Ul Perceivable neither by the senses nor by the mind. This is 
called unchangeable; therefore, knowing This as such, thou 
shouldst not grieve. \\ (2:25) 


Such is the atman, says Shri Krishna, and you should not, therefore, 
grieve over anyone's death. Why should you, then, grieve over the 
death of your relations? 


Shri Krishan takes Arjuna slowly from darkness to light. Have 
you seen the atman? It is so naughty that it dwells in us and yet we 
cannot see it. It is the deer that even Rama would not be able to kill. 


Rama is omnipotent, and so he could kill only that which deserved 
to be killed. 

Having argued thus, Shri Krishna says: “But suppose that the 
atman has none of these attributes. What of it? What even if it is 
born and dies again and again? All the more reason why you should 
not grieve over death?’ 


And if thou deemest This to be always coming to birth and 
always dying, even then, O Mahabahu, thou shouldst not 
grieve. \\ [2:26] 
\\ For certain is the death of the born, and certain is the birth 
of the dead; therefore, what is unavoidable thou shouldst not 
regret. \\ [2:27] 


He who dies is certain to be born again. We ought not to grieve over 
what is inescapable, what cannot be helped. 
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\l The state of all beings before birth is unmanifest; 
their middle state is manifest; their state after death is 


again unmanifest. What occasion is there for lament, 
O Bharata? \\ (2:28) 


All beings were unmanifest before birth and will again become 
unmanifest after death. Birth and death are God’s concern. He alone, 
therefore, knows their mystery. Even doctors have failed here, for 
they cannot create a body. “Who am I, whence do I come? Am I 
destined to rise to heaven?’ The atman becomes incarnate in birth. 
We can see this, the middle stage. Men who have thought over these 
problems have asserted that, for bestowing and taking away life, 
God does not require even a fraction of the time that is required for 
drawing and erasing a circle on the blackboard. No mathematician 
can ever calculate the measure of that time. 


Why, then, grieve — tatra ka paridevana — asks Shri Krishna. 
This is the great mystery of God. As a magician creates the illusion of 
a tree and destroys it, so God sports in endless ways and does not let 
us know the beginning and the end of his play. Why grieve over it? 


\\ One looks upon This as a marvel; another speaks of This as 
such; another hears thereof as a marvel; yet having heard of 
This none truly knows This. \\ (2:29) 


Some wise men see the atman as a thing of wonder and some describe 
it so. Others hear it so described but cannot understand what it is. 
Such is our pathetic state. There can be no end to describing God’s 
greatness, so mysterious is His part. 


Finally, Shri Krishna sums up: 


\ This embodied one in the body of every being is ever beyond 
all harm, O Bharata; thou shouldst not, therefore, grieve for 
anyone. ll [2:30] 
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This atman which dwells in everyone's body can never be killed. The 
body's death is like the breaking of a piece of glass. The cycle of birth 


and death goes on for ever and ever. 


oo 


Where there is possessiveness, there is violence. We have to guard 
things which we think are ours; when giving away a thing to someone, 
this possessiveness disappears. We no longer regard that thing as ours. 
All things in the world belong to us, but we are indifferent towards 
them and do not lose any sleep on their account. Krishna tells Arjuna 
to give up this possessiveness and through these two characters Vyasa 
tells us to do the same. 


After discussing the problem from the spiritual point of view Shri 
Krishna considers it from the mundane point of view. He tells Arjuna 
what his duty in the practical world requires. 


Ul Again, seeing thine own duty thou shouldst not shrink from 
it; for there is no higher good for a kshatriya than a righteous 
war. \\ (2:31) 


A kshatriya has no duty higher than that of fighting in a righteous 
war. Why is the war (of Mahabharata) described as righteous? Because 
it was not of Arjuna’s seeking. He was happy enough in his home, but 
he was challenged by Duryodhana. The war came to him without his 
seeking, and had as it were, opened the door of heaven to him. 


Shri Krishna talks about one’s good name in the world: 


UW The world will forever recount the story of thy disgrace; and 
for a man of honour, disgrace is worse than death. \\ (2:34) 


If a person who has accepted cleaning of latrines as his work, if 
wearied of it, says that it was a bhangi’s work, Shri Krishna would tell 
him that he was betraying his dharma, that he would lose his good 
name, that people would for ever talk ill of him. For a man who has 
a good reputation in society, its loss is worse than death. Arjuna, Shri 
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Krishna said, would give the great warrior a ground for accusing him 
of having fled from the battlefield in fear. He sums up this part of the 


argument with the following verse. 


\\ Hold alike pleasure and pain, gain and loss, victory and 
defeat, and gird up thy loins for the fight; so doing thou shalt 


not incur sin. \\ [2:38] 


The argument in this verse is not practical, but spiritual. 


The verse about ‘pleasure and pain’ is not addressed to Arjuna 
alone, but to all of us. 


‘You will incur no sin by killing your kinsmen’ — this is said 
repeatedly in the Gita. If a person remains unconcerned with defeat 
or victory, knowing that they are a part of life, he commits no sin in 
fighting. But we should also say that he earns no merit. If we seek 
merit, we shall also incur sin. Even the best thing has an element 
of evil in it. Nothing in the world is wholly good or wholly evil. 
Where there is action there is some evil. If a person learns to make no 
distinction between gain and loss, pleasure and pain, he would rarely 


be tempted to commit a sin. 


We can do without beating of drums over a birth, but it is 
difficult not to grieve over a death. If we thus cultivate an attitude 
of indifference and learn to check anger, we shall one day succeed in 
freeing ourselves from these pairs of opposites. 

The argument in the Bhagavad Gita, falls into three parts: 
‘Whence this weakness in you?’; Arjuna’s questioning; and Krishna's 
awakening of Arjuna’s intellect and explaining to him how the atman 
and the body are separate things. 


Then the practical considerations. 


What is one to do? How is one to proceed having known that 
the atman is different from the body? This is the fourth stage in the 
argument. 
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Ul Thus have I set before thee the attitude of Knowledge; hear 
now the attitude of Action; resorting to this attitude thou 
shalt cast off the bondage of action. \\ (2:39) 


The word sankhya, has been said to be, is somewhat confusing. It 
may mean a number of things. It may be so for the learned, it is not 
so for us. All that Shri Krishna means is this: ‘I explained the matter 
to you from a theoretical point of view. I pointed out the difference 
between the atman and the body. Having explained this to you, I will 
now put the argument with reference to yoga. Yoga means practice. 
After understanding this, you will have to translate your knowledge 
into action in the manner I shall explain.’ 


The word yoga is used repeatedly in the Gita. It explains how to 
act. ‘If you understand this,’ Shri Krishna says, “You will escape from 
the bondage of action.’ 


At every moment we have to decide whether a particular action 
will serve the atman or the body. We cannot, however, break open 
the cage of the body, and so we must simultaneously follow vidya and 
avidya, of knowledge and ignorance. 


And now follows a verse which explains how a person who tries to 
put this teaching into action is saved. 


\ Here no effort undertaken is lost, no disaster befalls. 
Even a little of this righteous course delivers one from great 
fear. \\ [2:40] 


No sin is incurred by those who follow the path of action. A beginning 
made is not wasted. Even a little effort along this path saves one from 
great danger. This is a royal road, easy to follow. It is sovereign yoga. 
In following it, there is no fear for stumbling. Once a beginning is 


made, nothing will stand in our way. 


This is a very important verse. It contains the profound idea that 
nothing done is ever lost, that there is no sin only safety. This path 
is the path of truth. There is no harm, no fear of destruction, in 
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following it. On the other hand, a person, who argues whether it is 
right to tell a lie in order to save a cow or to eat meat to save one’s life, 
can never be sure where he will end up. 


Three points, tests or conditions are mentioned for proving that the 
atman is different from the body. We can act every moment on the 
assurance: in this path no effort is ever lost. What can we do right 
now which will never be lost? What can we think of? There is only 
one reply, that we must follow the prayers and that too with perfect 
concentration. 


Shri Krishna explained the same thing again in the verse which 
follows: 


\l The attitude, in this matter, springing, as it does, from 
fixed resolve but one, O Kurunandana; but for those who 
have no fixed resolve the attitudes are many-branched and 
unending. \\ [2:41] 


‘O Arjuna, the resolute intellect here is one-track. Along this path 
which I shall explain to you, one must hold one’s intellect so firm that 
there is no wavering. 


The actions of a man whose intellect is not fixed on one aim, 
who is not single minded in his devotion, will branch out in many 
directions. As the mind leaps, monkey-fashion, from branch to 
branch, so does the intellect. A person who clings to his life will 
seek help from any vaid or saint or witch-doctor whom he meets. 
Similarly, a monkey will ily from branch to branch and ultimately 
meet an untimely death, the victim of a sling-shot. The mind of a 
person of uncertain purpose grows weak day by day and becomes 
so unsettled that he can think of nothing except what is in his mind 
at the moment. This does not help us to realise the atman; in fact 
we lose our soul. We lose our dharma, we lose the capacity for good 
works, lose both this world and the other. 
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The next three verses (42, 43, 44) describe a man whose intellect is 
not resolute. 


A person who is of fixed mind in a small matter can be so even ina 
big matter. If he is asked to make an ellipsoid of clay and concentrate 
on it, he would do so. In trying to concentrate on any object, one 
is likely to be distracted by all manner of troublesome thoughts. A 
person to whom this happens may be described as one whose intellect 
is not fixed on one aim. One who would succeed in the yoga of works 
must be of a fixed mind in small matters as well as big. 


Now follows the description of an intellect not fixed on one 
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aim*. 
\ The ignorant, revelling in the letter of the Vedas, declare 
that there is naught else; carnally-minded, holding heaven to 
be their goal, they utter swelling words which promise birth as 
the fruit of action and which dwell on the many and varied 
rites to be performed for the sake of pleasure and power. \\ 


\ Lntent as they are on pleasure and power their swelling 
words rob them of their wits, and they have no settled attitude 
which can be centred on the supreme goal. \\ (2:42, 43, 44] 


Ignorant individuals, persons who are learned and yet devoid of 
knowledge, utter flowery speech. Persons who wrangle over the 
meaning of the Vedas; persons filled with endless desires (who have 
many wishes and teach others to be like them); individuals who are 
ever thinking of heaven (who always talk of enjoying even this world 
thoroughly and paint glowing and attractive pictures of life in heaven) 
and who assert that there is nothing beyond heaven; men who always 
say that our actions in life unfailingly bear appropriate fruits and 


* In these verses, Vyasa has run down the Vedas as he has done nowhere else. So 
many things were interpolated into the Shastras in the course of time, but we 
have gone on believing that everything in them is divinely inspired. By doing 
this, we make ourselves mere pedants. Veda means to know. That which helps us 
to acquire the knowledge of the Brahman, which provides us the best means of 
acquiring such knowledge, that is the Veda. — Gandhi 
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persuade people to perform innumerable rituals to secure enjoyment 
and win greatness (there are people who say these things even today); 
persons who advise us to propitiate a great many gods and so make us 
feel helpless; men who induce us to offer fanciful prayers to imaginary 
gods and turn us away from prayer to the God of all gods — such 
individuals push us deeper and deeper into quagmire. The fancies 
and thoughts which often trouble our minds are also evidence of an 


intellect branching out in many directions. 


Even in small matters, we can say, our intellect is not resolute. It will 
be resolute only if we fix our minds on one purpose and cling to it with 
discrimination, only if we work without looking for immediate results. 
At present, whether in politics or social reform we leap from one branch 
to another. I began with the illustration of a ball of earth and told you 
that, even if we concentrate on that, we can realise the atman. 


I was once asked by someone why I had not succeeded in realising 
the atman. I told him that for me the means themselves stood for 
such realisation. The fact that such a question was asked is enough to 
suggest that the person who put it would not understand the humility 
which inspired my reply and would approach many others with the 
same question. This same condition prevailed in Vyasa’s time. 


How can we expect that a person who is attached to enjoyment of 
the senses and possession of power, whose mind has been led astray 
by all manner of attractive words, will have a resolute intellect? How 
can one’s intellect remain fixed and motionless in such a state? The 
mind of a person who is not satisfied with a lakh of Rupees which he 
has earned and hopes to earn ten lakh the next day, who is addressed 
as a mahatma today and hopes to be addressed so ever afterwards 
— the mind of such a person is distracted by all manner of thoughts 
and attractive visions. Such a person can never be devoted to God. 
Only he who has a spirit of extreme humility, who has the faith of 
Faithful,’ can be said to have a resolute intellect. 


> In Pilgrim's Progress. 
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We saw yesterday that those who hanker after enjoyment and power 
can never fix their intellect on one aim. Only a person whose chitta 
has become absolutely purified, whose mind has expanded and 
awakened to light, has become as clear as a mirror, can have in his 
stainless mind, a vision of God. If any sound emanates from such a 
person it can only be that of the name of Rama. 


After explaining this, Shri Krishna describes the pedantic student 
of the Vedas. He now sums up the idea of the three verses in one: 


Ul The Vedas have as their domain the three gunas; eschew 
them, O Arjuna. Free thyself from the pairs of opposites, abide 
in eternal truth, scorn to gain or guard anything, remain the 
master of the soul. \\ [2:45] 


But this is not true, if it is, the Vedas would not be God’s word. 
Shri Krishna, here is talking about the Vedas as expounded by the 
ritualistic pedants. The statement, therefore, gives only one side of 
the truth. The Vedas which utter neti neti® — there is nothing except 
truth — those Vedas are ever the objects of reverence for us. 


Arjuna is asked to be above the pairs of opposites, which means 
to be indifferent to happiness and suffering. He should act in the 
fighting between the Kauravas and the Pandavas as if he was not 
personally involved in it. He should be nitya-sattva-stha, which 
means that his mind should always remain steadfast. He should be 
niryoga-kshema, that is, give up all thought of acquiring, holding and 
defending possessions. But one must preserve one’s body, at any rate. 
Arjuna should, therefore, cultivate detachment in that respect. He 
should cease to concern himself with yoga and kshema and live in the 
atman. He should live thinking that he is not the body, not an entity 
with a name and a form, but that he transcends these. 


Ul To the extent that a well is of use when there is a flood of 
water on all sides, to the same extent are all the Vedas of use 
to an enlightened Brahman. \\ [2:46] 


© Not this, not this. 
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What maybe found in a pond will also be found in a big lake. He 
who knows Brahman will know everything else. He possesses occult 
powers, too, for the knowledge of the Brahman is the perfection of 


these powers. 


The three gunas are dealt within the Vedas; he who rises above 
them attains the knowledge of Brahman. The person who has the 
throne will not covet a position of civil or police authority. He who 
has reached the Gangotri — the source of river Ganges, has known 
the Ganga. We get from the former all the benefits we would from the 
latter, and in addition the person taking his abode near the Gangotri 
is away from the crowd and lives unattached to the pairs of opposites. 
Near the Hoogli, the Ganga water is turbid, but it is fresh and clear 
near Rishikesh and Hardwar. The higher one ascends, the greater the 


purity and cleanliness. 


oo 


After this introduction, Shri Krishna tells Arjuna that the sovereign 
yoga which he wished to explain to the latter was this: 


\\ Action alone is the province, never the fruits thereof; let not 
thy motive be the fruit of action, nor shouldst thou desire to 
avoid action. \\ (2:47) 


Your right is to work, and not to expect the fruit. The slave-owner 
tells the slave: “Mind your work, but beware lest you pluck a fruit 
from the garden. Yours is to take what I give.’ God has put us under 
restriction in the same manner. He tells us that we may work if we 
wish, but that the reward of work is entirely for Him to give. Our 
duty is to pray to Him, and the best way in which we can do this is to 
work with the pick-axe, to remove scum from the river and to sweep 
and clean our yards. This, certainly, is a difficult lesson to learn. 


The relationship between the slave-owner and his slave is an 
unhealthy one. It is based on (the owner’s) self-interest. That 
between the lion and the goat is of the same character. But man is 
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ever rushing into the mouth of God. A wise man does so consciously 
and deliberately, and tells God that he wishes to be His slave, and 
not the world’s. The more God seems to reject him, the more he 
strives to be near Him. This verse is intended to describe this peculiar 
relationship. 


Mirabai has sung: “By a slender thread has Hari tied me to Him, 
and I turn as He pulls the thread.’ The relationship between us and 
God is of the kind described here. 


Ma karma-fala, etc., means: ‘Let not your actions be motivated 
by fruits of your actions; do not be attached to action; or be over- 
eager to do anything. Think that everything is done by Him. What 
reason do you have to believe that you do things?’ So if it is God’s will 
that we must die, He will destroy us; if such is not His will, He will 
arrest the hand raised against us. 


oo 


Mai te sango stvakarmani. In reading this yesterday, I said karmani 
instead of akarmani, for that is how I have always read this verse. 
Akarma means all work which falls outside the sphere of one’s duty. 
‘You should not,’ Shri Krishna says to Arjuna, ‘feel tempted to take 


up such work, feel drawn to work which is not your duty.’ 


\ Act thou, O Dhananjaya, without attachment, steadfast in 
Yoga, even-minded in success and failure. Even-mindedness 
is Yoga. \\ [2:48] 


“Work without attachment, being established firmly in yoga,’ Shri 
Krishna tells Arjuna. Yoga means renouncing the fruit of action. It 
means not desiring the fruit of work which is akarma. We should 
do no work with attachment. Attachment to good work, is that too 
wrong? Yes, it is. If we are attached to our goal of winning swaraj, 
we shall not hesitate to adopt bad means. Hence, we should not be 
attached even to a good cause. Only then will our means remain pure 
and our actions too. 
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Proceeding, Shri Krishna says: ‘One should be even minded in 
success and failure.’ In other words, one should dedicate to Krishna 
all that one does, surrender oneself completely to Him. The person 
who has an equal mind towards all things may be described as one 
established in yoga. 

Shri Krishna explains the same idea further: 


\\ For action, O Dhananjaya, is far inferior to unattached 
action; seek refuge in the attitude of detachment. Pitiable are 
those who make fruit their motive. \\ (249) 


Work done without the yoga of intellect is extremely harmful. One 
should, therefore, seek refuge in intellect. ‘Intellect’ means a resolute 
intellect. Having once made a decision there is no arguing the matter 
further. Anyone who works for reward is a person deserving our pity. 


\l Here in this world a man gifted with an attitude of 
detachment escapes the fruit of beth good and evil deeds. Gird 
thyself up for yoga, therefore. Yoga is still in action. W250) 


A person who is firmly yoked to his intellect, an intellect which 
is resolute, who is totally merged in it and who is a yogi, such a 
one renounces (the fruit of) work both good and bad, that is, is 
disinterested towards either. Shri Krishna, therefore, asks Arjuna to 
be a yogi. Yoga means nothing but skill in work. Anyone who wants 
to decide whether he should or should not do a particular thing, 
should seek a yogi’s advice. This is why it is said that where there 
is a prince of yogis like Shri Krishna and a bowman of prowess like 
Arjuna, prosperity and power follow as a matter of course. 
\l For sages, gifted with the attitude of detachment, whe 


renounce the fruit of action, are released from the bondage of 
birth and attain to the state which is free from all ills W250) 


Yogis renounce the fruits of work, and are freed from the bonds of 
birth. How can a person who has awakened to the truth about his 


body ever die? Such a one attains to immortality. 
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\ When thy undernandingswill have passed sprough the 
slough of delusion, then wilt thou be indifferent alike to what 


thou hast heard and wilt hear. \\ (2:52) 


When your intellect, Shri Krishna tells Arjuna, has crossed the 
slough, the muddy ground of delusion, you will become disinterested 
towards all that you may have heard in the past or that may seem to 
you worth hearing in future; that is, you will remain indifferent. 


\ When thy understanding, distracted by much hearing, will 
rest steadfast and unmoved in concentration, then wilt thou 
attain Yoga. \\ (2:53) 


When your intellect, once perverted by listening to all manner of 
arguments, is totally absorbed in the contemplation of God, you will 
then attain yoga. When a person is firmly established in samadhi — 
samadhi means fixing the mind on God — he is filled with ecstatic 
love and, therefore, can be completely indifferent to this world. 


~~ 


Arjuna now asks how we may know the man established in samadhi 
from his speech. ‘Speech’ means outward sign. The food which the 
Gita offers is different from what one’s mother gives. Before Mother 
Gita, the earthly mother stands no comparison. He who has the Gita 
always engraved in his heart and keeps it there till the moment of 
death, will attain moksha. A boy who gives himself to daily worship 
of the Gita will be another Dhruva or Sudhanva. We recite these 
verses daily so that we may understand their meaning and be guided 
by them. 


~~ 


‘You are my arm,’ Shri Krishna tells Arjuna. ‘Ir is I who make it 
move.’ We say, likewise, in our morning prayers: ‘You it is that makes 
our sense function.’ One who is ever patient and works with single- 
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minded attention to the task on hand may be described as a yogi 


skilled in action. 


oo 


Ul When a man puts away, O Partha, all the cravings 
that arise in the mind and finds comfort for himself 
only from atman, then is he called the man of secure 
understanding. \\ [2:55] 


He who banishes all bad desires arising in his mind may be described 
as a sthita-prajna — one who is situated in perfect knowledge, one 
who is steadfast in action. Though, of course, ultimately we all should 
arrive at a stage when we should banish all desires, even the desire to 
see God; to a person in that stage all action becomes spontaneous. 
After one has seen God face to face, how can the desire to see Him 
still remain? When you have already jumped into the river, the desire 
to do so will no longer be there. Our desire to see God ceases when 
we are lost in Him, have become one with Him. 


We would be ill if we remained in a river the whole day. Anyone 
who sleeps all the twenty-four hours will fall ill, and so also anyone 
who eats all day long. There is not a single thing in the world which 
we can go on desiring perpetually. It is because of this that we have 
the problem of happiness and misery. 


The more often we desire a thing, the stronger our desire becomes 
every time. The more we satisfy desires, the more urgent they become. 
That is also true about our daily discussions of the Gita. Though I 
cannot make them very interesting, those who really wish to follow 
them will find their desire becoming stronger daily. No one, of course, 


will fall ill because of that. 


There is only one desire in life which is good and the desire for the 
means to realise it is also good. 
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The state in which the self abides in serene content in itself is the 
same as described by Narasinh Mehta’ in this line from a poem of 
his: “The Brahman dancing in sportive play in front of the Brahman.’ 
The poet here expresses the vety same truth. The Brahman has all its 
joy through the Brahman in the company of the Brahman. The slave 
can never conceive of his existence without his master. A person who 
has the name of another on his lips all the twenty-four hours will 
forget himself in the latter. The atman becomes the Paramatman in 
the same manner. The atman maybe a ray of the Paramatman, but 
a ray of the Sun is the Sun itself. Apart from God, we can have no 
existence at all. He who makes himself God’s slave becomes one with 


God. 


We should learn to be content in ourselves. The means and the 
end should become one. But who can find joy in the self through the 
self? One can do that by learning to work in a new spirit. One who 
takes opium before going to bed will not sleep well, but the man who 
sleeps in the natural course will sleep in peace, his mind abiding in 


God. 


If children have faith, they can live as a sthita-prajna does. They 
have their parents and teachers to look after their needs. They have, 
therefore, no need to take thought for themselves. They should 
always be guided by their elders. A child who lives in this manner is 
a brahmachari, a muni, a sthita-prajna. He is so in the sense that he 
does what he is asked to and carries out every instruction. 


oo 


The verse beginning with prajapati [2:55] can never mean that we 
may remain as we are. If that were the meaning, the second line would 
have no place in it. The man who lives contented in the self through 
the self will give up all desires, but one can live in such a state only 
if the desire to become better, to grow spiritually awakens in one. 


7 A 15th century saint-poet of Gujarat. 
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Anyone who wants to live in such a state must give up everything 
which is likely to obstruct his effort. If all that we do is merely to 
indulge in fancies it would be better not to think at all; neither good 
thoughts nor bad. 


The verses which follow are by way of an explanation of this verse. 
Self-help does not consist merely in not seeking help from others; it 
consists in not needing such help. 


\l Whose mind is untroubled in sorrows and longeth not for 
joys, who is free from passion, fear and wrath — he is called 
the ascetic of secure understanding. \\ [2:56] 


The man who does not feel depressed by suffering, is not overcome 
by suffering (knowing that suffering is always the effect of some 
cause), who is indifferent amid pleasures and is no more subject to 
attachments, fear and anger — such a person may be described as 
sthita-dhi, that is, one whose intellect remains steadfast and is never 
caught in a whirlpool. 


\l Who owns attachment nowhere, who feels neither joy nor 
resentment whether good or bad comes his way — that mans 
understanding is secure. \\ [2:57] 


The man who has withdrawn interest from all objects, given up desire 
for them, who is unconcerned, indifferent in good or ill chance, 
who is neither pleased nor annoyed by anything — such a person’s 
intellect is steadfast. 


Shri Krishna gives an illustration of this: 


\ And when, like the tortoise drawing in its limbs from 
every side, this man draws in his senses from their objects, his 
understanding is secure. \\ [2:58] 


A person who holds in his senses and prevents them from going out 
to their objects, as the tortoise draws in his limbs and holds them as 
if under a shield, has an intellect which is steadfast. Only that man 


54 


who voluntarily reins in his senses, maybe known as being completely 
absorbed in God. When our senses seem to move out of our control, 
we should think of the tortoise. The objects of the senses are like 
pebbles. If we hold in the senses, the pebbles will not hurt. 


Shri Krishna now explains how the senses maybe held back from 
their objects. | 


ll When a man starves his senses, the objects of these senses 
disappear from him, but not the yearning for them; the 
yearning too departs when he beholds the Supreme. \\ (2:59) 


Only a person who denies the body the food it craves for, will cease 
to be troubled by his senses. The senses of a well-fed man always 
keep awake, but they lose all their power when he stops eating. The 
Shastras say that if a man’s appetite is not under his control, it would 
be best for him to fast. We are enjoined to fast during the Ramadan 
and the extra lunar month of the Hindus to discipline the senses. If 
our senses cannot be controlled, we should undertake a fast; if they 
cannot be controlled fully, we should give up food altogether. This is 
what the first half of the verse means. 


And now the second half: 


The appetites subside, but our pleasure in the objects of senses 
remains. If a person who is fasting feels that his life is secure, he 
will not suffer because of the fast; his desire for enjoyment of food 
persists. During a fast, impure desires will probably subside, but 
one gets impatient for the fast to end. Unless the desire for food 
disappears completely, the fast will not endure. The desire for sacrifice 
will not endure without renunciation. When we have an opportunity 
to enjoy anything, we find that our physical appetites become strong 
again. This, of course, does not mean that we should not occasionally 
give up things for a temporary period. We should certainly give up 
anything we can. 

In the first half, we are told that we should curb impure desires by 
fasting; but fasting alone does not yield the required result. Something 
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more is needed. If we see God, our instinctive desire for objects of 
senses will also subside. This last thing confronts us with a problem. 
Until one’s pleasure in objects of the senses has disappeared, one 
cannot become established in samadhi, and until one has become so 


established one will not succeed in overcoming desires. 


How to solve this problem? We should persevere in our effort. 
We should, slowly and gradually, learn to feel God’s presence in the 
depths of our heart. We should, occasionally, banish the very thought 
of eating and feel that it would be much better that our body should 
perish than that we should be enslaved by pleasures. One does not, of 
course, achieve self-conquest by committing suicide. It is the desires 
which need to be conquered. Anyone who eats to keep alive his body — 
may certainly eat, but he should stop eating if he finds that eating 
food rouses his appetites. 


The purport of this verse is that we should fast for self-purification. 
The Shastras tell us that, while fasting, we should wish with all our 
strength for freedom from desire. If, in addition, we also yearn to see 
God, then only will our fasting bear fruit. After a person has seen God, 
it is all one to him whether he eats or does not eat. I have said that it is 
not the palate, but the mind, which feels pleasure. If a man’s pleasure 
in objects of sense has disappeared, if he has become established in 
samadhi, or if he is suffering from a disease like jaundice, nothing 
placed on his tongue will dissolve. Thus, the man who has turned away 
from pleasures and the man who is stricken with disease ultimately 
reach the same state, one voluntarily, the other against his will. 

To see Him one should completely conquer one’s appetites, and 
even the instinctive pleasure one feels in objects of sense must subside. 
This verse provides the key to such a state. If, after this, we take the 
next step and concentrate our attention on attaining self-realisation, 
our instinctive pleasure in objects of sense will subside completely. 


ow 
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Four or five hundred years ago, in Europe and Arabia they attached 
great importance to mortification of the flesh. In the time of the 
Prophet, prayer, fasting and keeping awake at night were considered 
essential for subduing the mafas (this is a very good word denoting the 
sense-organs collectively; it also means desire). The Prophet would 
often keep awake till two or three in the early morning and was never 
particular about when and what he ate. It was not merely that he kept 
the roza (fast). That was necessary for everyone to keep, even for people 
engrossed in worldly affairs. The Prophet, however, undertook a roza 
every now and then. While keeping this fast, one is not permitted to 
take water during daytime, but after sunset it is absolutely necessary 
that one drink some water. The Prophet, however, did not apply this 
rule to himself, and so an associate of his told him: ‘Since you do not 
eat, we too will not eat.’ The Prophet's reply was: “No, you should not 
fast. God sends you no such food as He sends me.’ To the Prophet, 
fasting brought happiness; it was an occasion when he could live 
constantly in the presence of God. Besides keeping awake thus, he 
would withdraw himself into solitude so that he might subdue the 
senses and be blessed with a vision of God. 


Jesus did likewise. He lived in solitude, fasted for forty days and 
subjected his body to the utmost mortification. At the end of forty 
days, he felt that he heard a mysterious voice, that God was talking 
to him and that the veil which hid God from him had lifted. Those 
who followed him taught the same thing. There has been a tradition 
of fasting and prayer in Europe right to the present day. 


It is often said that control of the senses is difficult to achieve, 
but in truth it is not so. This is not only my present belief; I held 
it even when I was conducting my experiments. Three things are 
essential for control of the senses: faith; a conviction of the necessity 
of subjugating the senses, so strong that we would persist even if we 
were all alone in this belief; food is body’s nourishment, a means 
of keeping it alive, but it is also the cause of the senses becoming 
turbulent and, therefore, when it ceases to serve the purpose of 
nourishing the body, eating should cease. When steam fails to make 
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the engine run, when the pipe through which it flows is rusted, its 
supply ought to be stopped. A wise engineer would know that, if this 
supply were not stopped, the engine could burst. The position with 
regard to food and the body is identical, and therefore, if feeding the 
body results in the senses becoming turbulent, we should stop eating. 
As, however, our instinctive pleasure in food will not disappear when 
we stop eating, we should also pray for God's grace. 


Hence, if anyone is convinced that he ought to kill his physical 
appetites, he does nothing wrong in fasting. If he has faith, it will 
certainly be rewarded. If it is not rewarded, God’s promise to man 
will be falsified; but our experience is that this never happens. One 
must not shrink from a fast of ten or twenty or fifty days. In this 
miserable age, people become impatient if they get no result in five 
days. Let no one think that our pleasure in objects can be quickly 
destroyed. If it is not destroyed and the man can control himself no 
longer, he may eat, but he should not accept defeat. He should start 
a fast again. This readiness to stake one’s all and perish is bound to 
be rewarded with victory. The man will ultimately win but only if he 
perseveres after failing ten or even twenty times. There is such great 
beauty in this effort, and that is why I advise it. If we understand 
the truth that we eat only to give the body its hire, then we are fit to 
understand the Gita. 


The author of the Gita has categorically laid down the principles. 
We shall find no error in them if we examine them in the abstract; but 
when we try to put them into practice we experience difficulties. 


oo 


Having told Arjuna this with regard to cravings of the senses, Shri 
Krishna proceeds as in the next verse: 


\\ For, in spite of the wise man’s endeavour, O Kaunteya, the 
unruly senses distract his mind perforce. \\ (2:60) 
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However much an intelligent man may strive, the senses are restless, 
they shake his self-control and forcibly draw his mind towards 
their objects; they draw even a jnani after them. The senses are like 
uncontrollable horses. If the rider is not vigilant and the reins are not 
all right, there is no knowing where they will carry him. 


\ Holding all these in check, the yogi should sit intent on 


Me; for he whose senses are under control is secure of 


understanding. \\ (2:61) 


‘The sthita-dhi, having controlled all his senses, will rest wholly 
absorbed in Me. Anyone who strives in this manner and succeeds in 
holding his senses under control, such a one is a yogi.’ 


Thus Shri Krishna shows how to become a sthita-prajna — one 


who is steadfast in action. 


~~ 


I explained yesterday that, in order that our pleasure in the objects 
of senses may subside completely, fasting, bhakti, prayer and vigils 
are necessary. But the pleasure (in objects) will not disappear till we 
have realised God: The question is, can it disappear completely while 
the body is there? I have come to the conclusion that no one can be 
called a mukta while he is still alive; one may be said at the most to 
have become fit for moksha. 


When we speak of Janaka® as a muktatma, the word mukta is used 
in a general sense and the term means that he was a man who would 
attain deliverance after his death, that he would not have to be born 
again. It is doing violence to the meaning of words to say that a 
man has attained deliverance even while he lives in the body, for the 
necessity for deliverance remains only so long as the connection with 


* Janakas, the kings of Videha (now in Nepal), were great scholars, well versed in the 
knowledge of the atman, and remained free from attachments even while living 
as householders and rulers. In the Bhagavad Gita, Shri Krishna cites Seeradhwaj 
Janaka as an illustrious example of Karma yoga. 
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the body remains. A little reflection will show us that, if our egoistic 
attachment to ourselves has completely disappeared, the body cannot 
survive. If we have no wish at all to keep the body alive, it must cease 
to exist. If we but move our hand the mind is bound to move too. 
Some attachment is bound to persist while our bodies are capable of 


motion. 


Even when scientists remove air from a bottle, some air remains 
in it; only the scientists know that there is still some air inside. 
Similarly, our pleasure in objects does not disappear completely while 
the least degree of association with the body persists, as signified 
by its movement. Moreover, as long as we commit even a little 
violence, moksha is not possible, and the slightest movement of the 
body involves some violence. Even if the body is lying completely 
motionless, its functioning involves some violence, however little it 
maybe. There is violence even in the act of thinking, and so long as 
that is so, man cannot attain a state of perfect self-realisation. In fact 
his mind cannot even comprehend such a state. 


Thus, the cravings of the senses die away only when we cease to 
exist in the body. This is a terrible statement to make, but the Gita 
does not shrink from stating terrible truths. Truth does not remain 
hidden because it.is not stated. Moksha is the supreme end, and even 
yogis can experience it only in contemplation. We must, therefore, 
say that the Dweller — the atman — in the body cannot be free 
while He dwells in it. The prisoner is in jail and the king promises 
him that he will be released; but till he is actually released he cannot 
be said to have come out of the cage. 


Truth is so profound and great a thing that, as we think more and 
more about it, we realise that to have direct experience of it, we should 
completely shed our attachment to the body and yearn every moment 
for moksha. As we think of moksha in this light, its value in our eyes 
should increase daily. If it is the most important thing in life, it should 
be clear to us that it cannot be attained while we live in this body. Till 
the gate of the body prison has opened, the fragrance of moksha is 
beyond our experience. Whether terrible or not, this is the truth. 
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We need not spend much thought or indulge in intellectual 
exercises over this problem. Once we are decided on the end, we 
should concentrate our attention on the means; if they are right, the 
end is as good as attained. If we have trust in our father, we may 
rest assured that we shall get our share in his property and need not 
ask him whether he has made a will. Similarly we need not argue 
about this matter. The thing is like Euclid’s straight line. No one 
in the world has as yet succeeded in drawing a perfect right angle, 
but we can construct buildings with the help of instruments which 
approximate to a right angle. Likewise, we can only conceive the state 
of moksha. We can conceive a perfect straight line only when we 
erase the straight line before us; similarly, we can attain deliverance 
only when we leave the body. 


\ ln a man brooding on objects of the senses, attachment 
to them springs up; attachment begets craving and craving 
begets wrath. \\ 


\l Wrath breeds stupefaction, stupefaction leads to loss of 
memory, loss of memory ruins the reason, and the ruin of 
reason spells utter destruction. \\ (2:62, 63] 


Shri Krishna here explains the order in which withdrawal from sense- 
objects is to be accomplished. If we constantly think about having a 
certain object, the mind will become strongly attached to the thought 
of its possession, and this in turn will grow into a passionate desire to 
possess it, so the object takes still greater hold of our mind. Attachment 
produces impatience and passion gives rise to anger. When we fail to 
get the object of our desire, we become angry. As it recedes from us, 
we get angry with others. Anger clouds a man’s vision, so that he loses 
his judgment and forgets what he is. He forgets to ask — “Who am 
I, and from whence?’. If he could but recollect, would he not realise 
what was proper and what was not proper for him? 


The man who forgets what he is, loses his power of discrimination. 
Such a person is as good as dead. Thus, through constant dwelling 
on objects of sense the man is ultimately destroyed. He as good 
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as commits suicide. It is not merely that his body perishes; he will 
not rise from his fallen state for many lives to come. One should, 
therefore, crush the craving of sense the moment it arises. The first 
thing to do is to get over the habit of dwelling on objects of sense- 
pleasure in our imagination. For that purpose, one should constantly 
think of God; should live as if one were in a state of samadhi. 


\\ But the disciplined soul, moving among sense-objects with 
the senses weaned from likes and dislikes and brought under 
the control of atman, attains peace of mind. \\ (2:64) 


He who lives with his senses no longer subject to attachments and 
aversions and perfectly under his control becomes fit for God’s grace. 
When a man’s ears, nose, eyes, and so on, go on performing their 
functions naturally without conscious willing on his part, we say 
of such a person that his sense-organs, having become free from 
attachment and aversions, function spontaneously. 


We describe a man as established in samadhi when his atman 
abides in serene content in itself. His senses must be under his perfect 
control. The ears of man whose mind has become one track must 
have become the servants of his atman. Actually, however, we are the 
slaves of our senses. From this slavery we must win swaraj for the 
~atman. The ears should in fact listen only to this divine music of the 
atman. They would not, then, hear even the loud beating of drums. 
While the atman dwells in this body, it should live as the latter’s 
master and god, and use the senses to do only their natural work. 


As Sanjaya had been given the gift of divine vision, so there are divine 
eyes and ears behind our bodily eyes and ears. The person who is 
ruled by his atman will have the gift of inner senses and will not 
need the outer ones. The latter are always subject to some degree of 
attachment and aversion. 
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The man who has not sold himself to his senses as their slave, but 
has made himself God’s slave has no right to ask for a reward from 
Him in the form of His grace. He who has become God’s slave will, 
instead of trying to be a master in this world, believe even while he 
suffers God’s lashes that they are for his good. Why do we pray to 
God to breathe greater life into us? God had His own interest — a 
divine interest — in creating man and that is that the latter should so 
live that he would not seek pleasures of the senses, but would devote 
himself entirely to His contemplation and service. 


He should do work which would make him feel in tune with 
his atman. As long as we must use our moral judgment, we should 
choose what is good and shun what is evil. We shall then succeed in 
making the senses do their natural work. 


\ Peace of mind means the end of all ills; for the understanding 
of him whose mind is at peace stands secure. \\ [2:65] 


When God’s grace descends on us, bringing us peace, all our suffering 
ends. Who can harm him, who is protected by Rama? He on whom 
God showers His grace has all his sufferings destroyed. The intellect 
of a man whose chitta has become calm and whose only thought is of 
God, stands secure and is protected against error. 


Shri Krishna now describes a condition that is the opposite of this: 


Ul The undisciplined man has neither understanding nor 
devotion; for, for him who has no devotion there is no peace, 
and for him who has no peace whence happiness? \\ [2:66] 


The meaning is that the man who has not become one in God, who 
is not a yogi established in samadhi, lacks the faculty of intellect 
altogether. One who is unsteady has an intellect which is many- 
branched; of what good is such an intellect? It feels no devotion, 
it does not utter Ramanama. He who lacks devotion and does not 
meditate on God, how can he attain peace? The man who is filled 
with devotion sits in single-minded contemplation of God, but the 
other man who has no peace, how can he be happy? 
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Before we resume our reading of the Gita, let us apply to our practical 
situation what we have already learnt. Today is the sixth’, the day of 
India’s awakening. I look upon it as a day of religious awakening, 
though ordinarily it would be regarded as a day of political 
significance. On that day we had kept a fast, bathed in a river and 
gone to temples; Muslims had offered prayers in mosques and Parsis 
in their fire-temples. That was the day on which we started satyagraha. 
We commenced civil disobedience in the evening by selling copies 
of Hind Swaraj.'° All, Hindus, Muslims and Parsis, seemed to have 
gone crazy on that day. Today, too, we have kept a twenty four hour's 
fast. We should understand the aim behind it. The aim is to bring 
about spiritual awakening in us. Our aspiration to go from untruth 
into truth, from darkness into light, is not something for the distant 
future; it is immediate. For us, non-violence and truth are symbolised 
in the spinning wheel. It may be made only of wood, but if we see in 
it the chintamani" then it becomes the chintamani. It is intelligent to 
regard the spinning wheel to be what it is, but it is more intelligent 
to regard it as the chintamani. If even the dullest can see God in clod 
of earth, what may we not see in the spinning wheel? 


What is wrong, if we see swaraj in the spinning wheel? Our idea, 
therefore, does not violate dharma. We should understand this when 
we keep a fast and spin. The Satyagraha Ashram will go on doing its 
work even when the rest of the country goes to sleep. And we shall, 


> On April 6, 1926 Gandhi began his daily discourse on the Bhagavad Gita by 
recalling the significance of the day. Describing it as marking for India the day of 
religious awakening in an allusion to the campaign of civil disobedience protesting 
the Rowlatt Act he reminded his followers of the beginnings of satyagraha. Gandhi 
saw a link between the study of the Bhagavad Gita and the struggle for swaraj. 
He spoke of what he described the impulse for swaraj, ‘to bring about spiritual 
awakening in us... to go from untruth to truth, from darkness to light’ through 
the cultivation of the self and reigning in of the senses. 
— Gandhi's Autobiography as a commentary on the Bhagavad Gita, by Kay Koppedrayer in 
International Journal of Hindu Studies, Vol 6, No 1, April 2002 
'© Published in 1909 and proscribed in March 1910 by the Government of Bombay; 
vide Vol. X. 
'! A fabulous gem that fulfils all the desires of its owner. 
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as I have said, get swaraj through the spinning wheel. The Bhagavad 
Gita says that women, vaisyas and sudras, all classes of people, can 
win freedom. In the same way, all of us can do this. Whether or not 
we are stout and well-fed, we can do this work if we are of strong 
mind. Let us, therefore, cultivate firmness of mind; if we do not let 
the senses distract the mind, we can become fit for satyagraha. 


or 


Let us now take up the verse which we are to discuss today. 


\ For when his (an undisciplined person’) mind runs after 
any of the roaming senses, it sweeps away his understanding, 
as the wind (pushes) a vessel upon the waters. \\ (2:67) 


A pleasure-loving man wastes his time in aimless wandering; he must 
have new clothes everyday, he eats and drinks what pleases his palate 
and goes about dressed in finery. If one of his pleasure-loving senses is 
so undisciplined that it seeks gratification anywhere and anyhow, and 
if his mind is totally enslaved by this one sense, it will drag his intellect 
behind it as the wind drives a ship before it in the sea and wrecks it on 
a rock or runs it aground. Thus the man whose senses are completely 
out of his control, and whose mind is totally enslaved by one of them, 
will, as a consequence of attachment, be ruined gradually. 


\ Therefore, O Mahabahu, he, whose senses are reined in 


on all sides from their objects is the man of secure 
understanding. \\ [2:68] 


The man whose senses are under his control and kept away from 
their objects is a man established in samadhi. 


\ When it is night for all other beings, the disciplined soul 
is awake; when all other beings are awake, it is night for the 
seeing ascetic. \\ [2:69] 


In conclusion, Shri Krishna gives the mark (recognition) of a sthita- 
prajna in one verse. He is awake when it is night for other human 
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beings, and when other human beings and all the creatures seem to 
be awake, it is night for the ascetic who sees. 


oo 


This should be the ideal for the Satyagraha Ashram. Let us pray that 
we may see light when all around us is darkness. If we are brave, 
the whole world will be brave; as in our body, so in the universe. 
We should thus be ready to take upon ourselves the burden of the 
whole world, but we can bear the burden only if we treat it as doing 
tapascharya’’ on behalf of the entire world. We shall then see light 


where others see nothing but darkness. 


Let others think that the spinning wheel is useless, and believe 
that we cannot win swaraj by keeping fasts. We should tell them that 
we are sure we shall get it; for, as the Gita says, yavan artha udapane 
[2:46] — all that is found in a pond is also served in a lake — that 
is, if through fasts and similar practices we can obtain that position 
of a liveried servant in God’s Kingdom, why cannot we secure such a 


position in our swaraj? 


The world will tell us that the senses cannot be controlled. We 
should reply that they certainly can be. If people tell us that truth 
does not prevail in the world, we should reply that it does. The 
world and the man established in samadhi are like the West and the 
East. The world’s night is our day and the world’s day is our night. 
There is, thus, non-cooperation between the two. This should be our 
attitude if we understand the Gita rightly. This does not mean that 
we are superior to others; we are humble men and women, we are 
a mere drop while the world is the ocean. But we should have faith 
that, if we succeed in crossing to the other shore, the world, too, will. 
Without such faith we cannot claim that the world’s night is our day. 
If we can achieve self-realisation through fasting and spinning, then 
self-realisation necessarily implies swaraj. 


'? Voluntary suffering as moral discipline. 
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Yesterday, we learnt an important mark of the sthita-prajna. What 
seems light to other people is darkness to the yogi. For instance, we 
tell a great number of people that they should eat sparingly, but a 
man who has spent his days in devotion to God will immediately 
understand that if he eats full meals every day, it will be a hindrance 
to his life of devotion. Such a yogi, therefore, will keep himself alive 
on very little food while other people go on feasting on delicacies. But 
he will not parade his self-control. The truth is that those whom the 
world knows as yogis are not really yogis, nor what the world describes 
as the four modes of liberation’»,or as spiritual enlightenment are such 
in fact. These phrases are used merely to deceive the world. The man 
who really lives a life of contemplation will outwardly seem a man 
of the world. His mind maybe absorbed in God all the hours of the 
day, but he will move in the world like any other man. He will not 
go about trumpeting that he lives a life of contemplation. The gopis 
in their love go on dancing, for, knowing that their love is pure, they 
are not afraid of the world’s censure. Mira said that she paid no heed 
to what the world said, since she had not left her husband but only 
wished to discover the true meaning of devotion to one’s husband. 


As the earth rotates on its axis, once every twenty four hours we 
are hanging with our feet up and head down. We can move about 
in this position because the earth pulls us towards itself like the ants 
moving on the surface of a lump of sugar. We, the ants on the earth, 
do not know that the latter is round and is in constant motion. The 
spiritually enlightened man and the yogi know the hidden truth of 
these things and tell us what is unreal. What the world takes as real 
is unreal to them. What it describes as darkness, they will describe 
as light. The yogi has an inner vision which is different from the 
world’s. The body should live as prisoner of the atman. It should 
function entirely under the latter’s control. 


'5 Namely, attaining salokya (the world of God), samipya (nearness to God), sarupya 
(the form of God), sayujya (union with God). 


67 


\\ He in whom all longings subside, even as the waters subside 
in the ocean which, though ever being filled by them, never 
overflows — that man finds peace; not he who cherishes 
longing. \\ [2:70] 


The sea, though being ever added to, remains confined within its 
bounds; it stands where it has always stood despite countless rivers 
emptying their waters into it. The man in whom evil impulses and 
desires subside in the same manner, is a yogi. The man who is a slave 
to his desires, whose senses are forever being allured by their objects, 
such a person is not a yogi. He is a yogi who is like the sea, who is 
not like a rivulet or a brook which soon overflows and soon dries up. 
A man, whose mind is constantly absorbed in God, whether he is 
bathing or eating or drinking, how can he feel evil desires? Like the 
sea, he is ever full. Rivers and streams fall into it and come to rest, 
and their waters are cleansed of their dirt. If this dirt spread out in 
the sea-water, would the latter be as clear as it is? We actually go toa 
sea-coast to enjoy its fresh air. In like manner, every evil subsides and 
disappears in the sea of a yogi’s mind. 


Ul The man who sheds all longing and moves without concern, 
free from the sense of T and ‘mine’ — he attains peace. \\ (2:71) 


Such peace may be experienced by a man who has given up all 
cravings and lives untroubled by desires. He attains it by shedding 
the consciousness of ‘TP and ‘mine’. He alone is a true yogi who never 
feels ‘I am doing this’. 


ll This is the state, O Partha, of the man who rests in 
Brahman; having attained to it, he is not deluded. He who 
abides in this state even at the hour of death passes into oneness 
with Brahman. \\ [2:72] 


The brahmi state is that in which we realise the Brahman. Having 


attained it, we are never overpowered by the darkness of ignorance 


68 


again. It has already been said that objects of sense lose all attraction 
for us when we have seen God. 


Similarly, here again Shri Krishna sums up the argument by 
saying that, having attained the brahmi state, a man never falls again 
into delusion. A person who is in this state at the moment of his 
death attains, Brahma-nirvana.'* This statement can mean either of 
two things: one, that he will attain Brahman if he is in that state at 
the moment of death and two that he will attain eternal peace if he 
always lived in such a state, right up to the moment of death. If a 
man who has lived a wicked life till now takes to a good life from 
tomorrow, there is nothing he wiill lack. But it will not avail a man to 
have been good all his life if in his last days he becomes wicked. That 
man, then, may be said to be good who remains so till the last day 
of his life. That is why it is said: “Call no man good till he is dead.’ 
However good a man may have been, he may yet weaken in his old 
age and worry over his children and his social affairs. We may know 
that a man has attained moksha only if he died in the brahmi state. 


The nirvana of the Buddhists is sunyata — nothingness but the 
nirvana of the Gita means peace and that is why it is described as 
Brahma-nirvana. We need not concern ourselves with this distinction. 
There is no reason for supposing that there is a difference between 
the nirvana mentioned by Lord Buddha and the nirvana of the Gita. 
Buddha's description of nirvana and this other description of nirvana 
refer to the same state. A number of learned men have shown that 
the Buddha did not teach a doctrine denying the existence of God. 
But all these are pointless controversies. What can we say about a 
state which is so different from anything known in our life that we 
cannot describe it even when we have attained it? If it is agreed that 
our bodily existence is not a thing to be cherished, all these other 
controversies are without meaning. 


This is the end of Chapter 2. 


‘4 Absorption in the Brahman. 
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|| Chapter 3}} 


© 


“Ghe chapter which we completed yesterday is 
known as Sankhyayoga. We saw that after discussing the distinction 
between the body and the atman, Shri Krishna tells Arjuna that he had 
explained the Sankhya view, that is, analysed logically the distinction 
between the body and the atman. This did not help Arjuna to know 
it in his own experience, but he grasped it intellectually. Arjuna'’s duty 
of fighting was explained to him, but only so far as it could be done 
with the help of argument. Shri Krishna then explained yoga to him, 
that is, the method of acting in a disinterested spirit. This led to the 
discussion concerning the sthita-prajna. 


From the last verse of Chapter 2, it would seem that Shri Krishna 
had nothing further to add. Indeed, if Arjuna had not put a question 
to him again, there really would have been nothing more for him to 
add. The brahmi state includes bhakti too. But in view of the natural 
tendency in everyone to let their desires rule their reason, truth 
has to be repeated often so that it may be made clearer. When an 
unenlightened man decides for himself, he usually decides in favour 
of worldliness. Therefore, he has to keep on repeating to himself that 
he is the atman, for it is not a truth experienced by him at all hours 
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of the day. The repetition of Ramanama and dwadash-mantra' are 
for people who have not had self-realisation. After our release from 
the body, the man who explains and the man who listens, the two 
become one. So long as the body exists, the problems of the means 
(of attaining moksha) will remain; that is why Vyasa expanded the 
Gita to this length. 


Vyasa has placed before readers a divine truth through the Gita. 
Whether Sankhya or yoga, sannyasa or the life of the householder, 
all these paths are essentially the same. Action and inaction mean 
the same thing — this is the substance of the Gita’s teaching. Since 
these different paths are so mixed up with one another, we should 
understand their essential identity if our one aim is to know God 
and realise the unreality of all else. The way to know Him is not to sit 
cross-legged, but to work in a disinterested spirit. 


A man does not become a yogi because he is known to have 
performed a thousand yajnas or made huge gifts. We have to take into 
account whether he was free from attachment to the ego, whether he 
willingly turned (in Mira’s words) as God pulled him with a slender 
thread. Vyasa wants to tell us that a yogi should offer up to God 
everything he does, whether good or indifferent. The yogi should 
look upon Him as the sole author of everything. 


And so Vyasa makes Arjuna ask Shri Krishna: 
Ul Jf O Janardana, thou holdest that the attitude of 


detachment is superior to action, then why, O Keshava, dost 
thou urge me to dreadful action? \\ 

\\ Thou dost seem to confuse my understanding with perplexing 
speech; tell me, therefore, in no uncertain voice, that alone 
whereby I may attain salvation. \\ (3:1, 2] 


First, Shri Krishna put forward the logical argument, and then he 
described the marks of the sthita-prajna. He also explained that yoga 
meant karmasu kaushalam — skill in action. Arjuna complains that 


' Literally, sacred formula of twelve syllables: Om Namo Bhagavate Vasudevaya. 
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Shri Krishna has confused his judgment by such contradictory advice, 
and requests him to tell him any one thing clearly and definitely. 


C= 


(J have spoken, before, O sinless one, of two attitudes in this 
world — the Sankhyas, that of jnana-yoga, and the yogis, 
that of karmayoga. \\ [3:3] 


Arjuna says to Shri Krishna that he is unable to judge what is good. 
At times he feels that he should fight, and then again he feels that a 
sthita-prajna should have no work to do. 


Explains Shri Krishna, 


\l Never does man enjoy freedom from action by not 
undertaking action, nor does he attain that freedom by mere 
renunciation of action. \\ (3:4) 


Merely by refusing to work, one can never experience the state of 
naishkarmya (freedom from experiencing results of action), or attain 


to moksha. 


We meet this word karma again and again in the Gita. What 
can it mean? It will help us to understand the relevant verses in the 
Gita if we take the word in its broadest meaning. Karma means 
any action, any bodily activity or motion. In Gita’s definition of 
the word, however, karma includes even thought. Any motion, any 
sound, even breathing, are forms of karma. Some of them we cannot 
avoid performing. Some of them we perform as a matter of necessity, 
some others are involuntary. The divine in us urges us on to the path 
of good, and the demoniac to that of evil. Even if a man is good, the 
demoniac element in him drives him to evil courses. Another man 
maybe wicked, but the divine element in him forces him to follow 
the path of good. Thus action is impelled by nature, or is the result 
of compulsion or volition. 
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a physical battle, it gives an 
account of an invisible fight 
and shows through it that in 

: a physical battle not only those 


who lose, but even those 


Shri Krishna asks Arjuna that how can he not work? How would 
he not work? Would he not continue riding the horses of his fancies? 
Even sannyasis are helpless; let them say what they will. Even the 
decision to stop breathing is karma. Even refraining from karma 
is karma. It does not help one, therefore, to attain the state of 
naishkarmya. Renunciation of action and the state of naishkarmya 
should come spontaneously. 


\\ For none ever remains inactive even for a moment; for all are 
compelled to action by the gunas inherent in prakriti? \\ (3:5) 


No one can cease from karma even for a moment. To listen and not 
to listen, both are forms of karma. Sattva, rajas and tamas, the three 
forces or modes of prakriti, drive everyone to action. A tamasik man 
is one who works in a mechanical fashion, a rajasik man is one who 
rides too many horses, who is restless and is always doing something 
or other, and the sattvik man is one who works with peace in his 
mind. One is always driven to work by one or another of these three 
modes of prakriti or by a combination of them. 


\l He who curbs the organs of action but allows the mind to 
dwell on the sense-objects — such a one, wholly deluded, is 
called a hypocrite. \\ (3:6) 


Anyone who curbs the organs of action outwardly but dwells all the 
time on the objects of sense and gives free rein to his fancies, believing 
that he has attained to naishkarmya, is sunk in ignorance and his 
claim is mere hypocrisy. A person who gets his hands tied up but in 
his mind strikes the enemy, does in reality strike, though outwardly 
he does not seem to do so. He does not get the pleasure of actually 
striking, but certainly experiences the fruit of doing so. It does not 
mean that there is no scope for striving, nor does it mean that we 
had better act as we feel inclined to. We are constantly thinking of 
doing something or other, but reflection also helps in restraining our 
hands. There can be no hypocrisy in ceaselessly fighting the enemy 
who holds us in his grip. 
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The point of the verse is that there should be no contradiction 
between thought and action. It is hypocrisy to yearn inwardly for 
an object and outwardly keep away from it. It is not hypocrisy if, 
despite one’s best efforts, one does not succeed in always remaining 
vigilant, for the evil habit has had long hold over us. Only, one 
should not merely try but also wish to remain vigilant. Hence, it 
is wrong for anyone who mentally dwells on objects of sense and 
outwardly shuns them to describe himself as a sannyasi or yogi. The 
psychological effects of our actions in past lives cannot be wiped out 
all at once. Waves of desire will continue to rise. They will drench us 
again and again, but one day they will leave us dry. If someone forces 
me to hold a lamp in my hand, I can say that I did not hold it, for 
I was not willing to do so. If a person is forced to do anything, his 
action is not his. For instance, a person who is forced to fire a gun 
(to kill someone) is not a murderer. On the other hand the man who 
supplied him the powder and planned everything is a murderer. If 
the man who actually fires the shot does so of his own free will then 
he too is a murderer. In this way, there should be concord between 
thought and action. Where this is absent, it is difficult to judge to 
whom to attribute intention and to whom action. 


We kept a fast on the sixth? if, however, we dwelt in our minds 
the whole day on the pleasure of eating, our fast was no fast. On the 
other hand a person is not a hypocrite if, though tempted to eat, he 
suppresses the desire every time he feels it and so keeps struggling 
continuously. The man who does evil things has no hope. But he 
who struggles against evil thoughts will tell himself that he would 
die rather than let himself do an evil thing. The drahmachari whose 
thoughts and actions exist in perfect harmony and who is always of 
pure mind, deserves the highest reverence. 


It is the nature of the mind to be ceaselessly active, thinking of 
one thing or another. He who strives ceaselessly to restrain it is sure 


2 April 6, 1919 was observed throughout India as a day of protest against the 
Rowlatt Bill: vide Vol. XV, pp. 183-8. 
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It is the nature of the mind to 
be ceaselessly active, thinking 
of one thing or another. He 
who strives ceaselessly to 
restrain the mind is sure to 
win the battle and be free 


to win the battle. It is not as if he never gratified a sex-urge, but he 
does so with discrimination. That person is a true sannyasi and yogi 
between whose thoughts and actions there is such complete harmony 
that he is not even aware that he observes brahmacharya. He is a man 
who has made himself a eunuch. If the 
person is a woman, she should not at 
all be conscious of being a woman. 
The man’s impotence should not be 


SA 


the incapacity of disease; he should 
have voluntarily cultivated it. He 


ee 


from worldly desire. / should become completely free from 


__ Sane desire, should become incapable of 


doing evil. Even a vigilant man may 
fall, but ultimately he will win complete freedom from desire. A man 
who remains non-violent in action will in time become free even 
from the desire to strike anyone. 


There is no outward difference between a fool and a wise man. 
The former has no pretensions. The latter wants to be taken as a fool. 
Outwardly, the behaviour of the two will seem alike. The man whose 
mind is active with intense energy will appear dull. The earth rotates 
with such great speed that it seems to be stationary. 


We saw yesterday that a man, while remaining in the background, 
may provide the means of killing and get someone else to do it, 
and thus become guilty of the heinous sin of murder. His guilt is 
even greater than that of the person who actually kills. Yudhishthira 
went to Drona and Bhishma and asked them: “What is this you have 
decided to do? They replied that it was their stomach which had 
forced them. This means that a slave or servant, being unable to 
oppose his master’s wishes, is less guilty than the latter. The person, 
on the other hand, who plots a murder and gets someone else to 
execute it is far more wicked than the latter. He is moreover, as the 


(preceeding) verse explains, a hypocrite. 
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Proceeding, Shri Krishna explains the opposite manner of acting: 


\l But he, O Arjuna, who keeping all the senses under control 
of the mind, engages the organs in karmayoga, without 
attachment — that man excels. \\ [3:7] 


The first point is that one should go on doing karma through the 
respective organs of action, and the second is that one should hold 
the same organs under one’s control. 


Shri Krishna has thus divided the physical organs into two 
categories. The ten organs are the sentries. Five of them function as 
spies and the other five carry out orders. Hands, feet, etc., belong to 
the latter category. If the eyes, the nose and other sentries of their 
category do not remain under our control, we can stop using them. 
Holding them under control, we make the sentries of the other 
category carry out orders. He who controls the functioning of his 
organs in this manner and works without attachment, is the best 
man. A man who gets angry cannot be described as non-attached, he 
is in truth, strongly attached. 


\\ Do thou thy allotted task; for action is superior to inaction: 
with inaction even lifes normal course is not possible. \\ [3:8] 


One should carry out the assigned task(s), for action is superior to 
inaction. No one can cease all action even for a moment. It is better 
that we work of our own free will. Why should we consult anyone 
for doing niyata karma, that is, for doing work specially meant for us? 
For, we cannot even keep our bodies alive without working. 


Ul This world of men suffers bondage from all action save that 
which is done for the sake of sacrifice; to this end, O Kaunteya 
perform action without attachment. \\ (3:9) 


Yesterday I explained the meaning of the word karma. Similarly, we 
should discuss the meaning of yajna too. Some learned students of 
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the Shastras believe that the Gita is not concerned with work like 
that of a cobbler or of spinning (of cloth), that is, with work which 
we do in our practical life. They restrict the definition of karma, to 
only include activities such as ritual offering of food to the masses. 
But the Gita is very much concerned with practical life. A dharma 
which does not serve practical needs is not dharma, it is adharma. 
Even the cleaning of latrines should be done in a religious spirit. As 
he does the work, a man of such spirit will ask himself, why should 
there be so much foul smell. We should realise that we are full of evil 
desires. The excreta of a person who is suffering from a disease or is 
full of evil desires is bound to emit foul smell. Another person who 
does not do this work in a religious spirit but shirks his duty will 
simply remove the contents and not clean the bucket. He neither has 
compassion nor discrimination. Thus, dharma is certainly connected 
with practical life. We have, therefore, accepted a broad definition of 
karma, and will accept an equally broad definition of yajna. 


As we have the word yajna in our language and the practice is 
enjoined in our dharma; similarly the Bible and the holy books of 
Jews too have a corresponding word and an idea similar to that of 
yajna. 

We find three things in the Koran — animal sacrifices, on the 
Baker-i-Id day; reference to a practice (which is also found among 
the Jews) of a father sacrificing his son (Ibrahim did this); and 
Ramadan, which is a form of sacrifice, that is, parting with or giving 
up something which is dear to us. 


Similarly, we see in the Bible the meaning of the term sacrifice 
expanding after Jesus. He told the people that they could not realise 
their aim by sacrificing animals and that for performing a sacrifice in 
the right sense of the term they would have to do much more than 
that. He told them that it was not a sacrifice to destroy other lives; 
instead one should give one’s own life as sacrifice. With that idea, he 
sacrificed his own life for the eternal welfare of the world. 
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The root of the English term ‘sacrifice’ means ‘to sanctify’. In 
Sanskrit, the word yaj means ‘to worship’. In the Old Testament, 
the word for yajna means ‘to renounce’. But the underlying idea that 
all actions performed for the good or service of others are forms of 
yajna, is accepted by everyone. Maybe our motive behind sacrificing 
an animal is one of achieving public good, for instance, ensuring 
rainfall. While the motive may be that of public good, but it is not a 
true sacrifice in which we kill other creatures. 


We should, therefore, include two points in the definition 
of yajna: it is something which is done to serve others’ good, but 
without causing suffering to any creature. If we interpret the word 
yajna correctly (as it is used in the Gita), we shall face no difficulty in 
understanding its meaning and living in accordance with it. We can 
perform a yajna with the mind as much as with the body. Of these 
two meanings of yajna, we should accept that which suits the context 


every time. 


We need not go into why people The Gita is very much 
concerned with practical life. 
A dharma which does not 
serve practical needs is not 


dharma, it is adharma. 
— Gandhi 


performed animal sacrifices in the 
past. Man selected his food from what 


was available in his environment. 
Moreover, what objection can there be 
towards a act done for public good? 
When people believed that it would 
not rain unless some person or creature was sacrificed, no hesitation 
was felt in performing such an act. As man’s beliefs become more 
enlightened, the meanings which people attached to certain words 
also became more enlightened. 


Even if Vyasa had defined the words which he used in a particular 
way, why should we accept that meaning? For instance, non- 
cooperation has come to mean much more than what it was intended 
to initially. There is no harm in expanding the meaning of the word 
yajna, even if the new meaning we attach to the term was never in 
Vyasas mind. We shall do no injustice to Vyasa by expanding the 
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meaning of his words. Sons should enrich the legacy of their fathers. 
Why should we object if anyone came to regard the spinning wheel 
with greater sentiment than what we seek to create in the people 
at the moment? It is quite possible that in the future people may 
see harm in the spinning wheel; may come to think that no one 
should wear cotton at all. They may, for instance, believe that clothes 
should be made from fibres extracted from banana leaves. If people 
should come to feel that way, anyone who still clings to the spinning 
wheel would be looked upon as a fool. For a wise man, however, the 
spinning wheel will not simply mean an article made of wood but 
any type of work that provides employment to all people. 


\ Zogether with sacrifice did the Lord of beings create, of old, 
mankind, declaring: \\ 


Ul ‘With this may you cherish the gods and may the gods 
cherish you; thus cherishing one another may you attain the 
highest good. \\ [3:10, 11] 


We should think carefully what the term god, too, means. Who is 
god Indra and who are the other gods? Who is the god of water 
and who is the god of woodlands? There was an argument once over 
one of the verses in our morning prayers, whether it was proper to 
worship Saraswati conceived as a figure with hands and feet. Just as 
it was explained at the time that Saraswati was not a goddess living 
somewhere far away in the clouds, similarly Indra and others are not 
gods living in the heavens; they symbolise the forces of nature. 


If only we took the thirty-three crore gods whom we believe in, to 
stand for man, we would serve not only our own good but also that 
of the whole world and of all the creatures in it. The gods symbolise 
different forms of energy — the forces which sustain the universe. 
Even the belief in terrible gods does not deserve to be dismissed. 
The power of God in all its three aspects — creative, protective 
and destructive — is beneficial, but we do not understand the real 
meaning of these three aspects because of our limited knowledge. 
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Our aim should be to worship the sustaining energy of God in all 
its aspects. 


ow 


We cannot give any arbitrary meaning to the term yajna. We can 
only adopt a meaning which is consistent with the use of the word in 
the Gita. So the meaning which we have attached to the term yajna, 
namely, that of any action performed with a view to achieving public 
good, is not inconsistent with the use of the term in the Gita. 


‘This world suffers bondage from work unless it is work done as 
yajna’; in this verse, the word yajna can also be interpreted to mean 
Vishnu; the worshippers of Shiva may take it to mean Shiva. In other 
words, any work dedicated to God helps one to attain moksha. 


‘Along with yajna the Lord created men.’ Which type of yajna is 
meant here? Does the term have any special meaning? I think it has. 
The reference here is not to mental or intellectual work. Brahma did 
not ask human beings to multiply and prosper merely by working 
with their minds; what He meant was that they should do so through 
bodily yajna — by working with the body. 

Scriptures of other religions enjoin the same thing. The Bible says: 
“With the sweat of thy brow thou shalt earn thy bread.’ Thus bodily 
labour is our lot in life; it is best, then, to do it in the spirit of service 
and dedicate it to Shri Krishna. Anyone who works in that spirit all 
his life becomes free from evil and is delivered from all bonds. Such 
a person is like a soldier in the King’s army, who is content to carry 
out orders. He is as worthy as the General. Both have equal value in 
God’s eyes, for He looks only at the attitude. 


The verse commencing with sahayajna [3:10] then, talks of bodily 
yajna of a kind. As long as a person has someone in sight for whom he 
works, he is not engaged in service; real service consists in working for 
those whom he does not know personally. The thirty three crore gods 
belong to the world of imagination. Children cannot even conceive 
this number. We can neither take in so many beings assembled at 
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one place, nor count them. We cannot see these gods as we see our 
children and yet we cultivate a living relationship with them. By 
and by, the sphere of our service will enlarge itself to embrace whole 
world. We have thus left aside the word gods and interpreted the 
verse to mean that we should serve the humblest human beings, even 
those whom we never see, with respect and honour. We should look 
upon them as gods and not as our servants. We should, in other 


words, serve the whole world. 


This verse tells us that we should undertake bodily labour to do 
service. Man simply cannot live without such work. If man had not 
violated this law, he would not suffer as much as he does. We cannot 
refrain completely from storing things for future use. But God 
never stores, for he can destroy and create the universe with a mere 
thought. He wants us, therefore, to provide only for each day. If we 
want anything the next day, we must labour for it. He has warned 
that we are doomed if we do not labour — if we do not bend the 
body and work with it. He has commanded that we should willingly 
endure every kind of suffering. If we honour this law in our life, there 
would be no hunger nor any sin or immorality in this world. Evil 
desires will never disturb a man who labours twenty-four hours for 
the good of the world. We should therefore, submit ourselves to this 
restraining law. If we do our bodily yajna properly, all will be well 
with us, we shall advance the good of our atman and of the world, 
our mind and body will be ruled by our atman and we shall be filled 


with serene peace. 


I cannot understand the idea that one can perform a yajna by 
lighting a few sticks. It does not suffice to say that doing so purifies 
the air. There are many other ways of purifying the air. Why should 
we at all pollute the air? It is always pure. It is we who pollute it. But 
this is not the aim behind a yajna. When the Aryans first came to this 
country, they tried to civilise the non-Aryan races. Maybe the idea of 
yajna was originally conceived for the uplift of the latter. There were 
big forests in those days and it may have been regarded as everyone's 
duty to help in their clearing. And because this work was regarded as 
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a duty, it came to be looked upon as a means of attaining moksha. 
Innumerable ceremonies were devised, all of which required the 
lighting of fire. If these rishis had lived in the desert of Sahara, they 
would have conceived of yajna as refraining from cutting a single 
twig, as planting of trees or drawing a certain quantity of water. By 
burning wood in this age, we misuse the capital of our forefathers, 
or we show ourselves witless pedants by understanding the thing in a 
literal sense. If we think of the matter now, we shall see that burning 
sticks is no longer a form of bodily yajna. If we should undertake 
any such yajna in this age and in this country, it is spinning. The 
reason being the same as it was in the case of the forests. At that 
time, the very thought of cutting trees for wood in a forest might 
have shaken a man with fear but the man who had faith would have 
started the work straightaway, for the person who had asked him 
to do it was inspired with absolute conviction. Such a man of faith 
would simply go on cutting trees. If the order for cutting down trees 
had not gone out, snakes and poisonous air would have continued to 
pose a danger. Someone has said that a true idea is born in the mind 
of one person who acts upon it. If you employ the right means, the 
end is certain to follow. All that is necessary is to make a start. A man 
of faith will go ahead with his work, undeterred by difficulties. He 
does not know failure. This is what is meant by disinterested work. 
Such a person hopes for nothing, and works with patience; he resorts 
to no scheming and is never in too much of a hurry for the result. 


What is meant by saying that mankind was created along with yajna? 
Just as we cannot escape the cycle of birth, old age and death, in 
the same way we cannot avoid bodily labour, which is our lot in 
life. But what actually happens is that man becomes self-centred and 
follows his own wishes in every matter, or works so that he may be 
able to indulge in pleasures. But the world cannot go on thus, and if 
the world cannot go on, the individual who behaves in this manner 
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also cannot live. Man is born a helpless creature. The child needs 


someone — a mother-god or father-god — to look after it. 


Man is born dependent and dies in dependence. Freedom is a 
state of the mind. A man can describe himself as swadhin, only to 
the extent that he feels so, for he can say that he submits himself to 
a law of his own free will. But there are laws, the disregard of which 
would make governance impossible. A man cannot commit a crime 
and escape its consequences. Not only that, the people related to 

the person who commits the crime, 


We cannot give any arbitrary also suffer with him. Man is thus, 
meaning to the term yajna. dependent on others in all matters; he 
We can only adopt a meaning is rarely his own master. It is, therefore, 
which is consistent with the best for him to do everything in the 


use of the word in the Gita. 
So the meaning which we 
have attached to the term 
yajna, namely, that of any 
action performed with a view 


spirit of yajna. Yajna was created 
simultaneously with us, so that we 
may serve the gods and that they may 
serve us. If we let ourselves be ruled by 


to achieving public good, is them, they, too, will be ruled by us. 
not inconsistent with the use The right yajna for this age is the yajna 
of the term in the Gita. of spinning. We should, however, 
— Gandhi think of yajna only in its primary 


meaning which we have discussed. All 
other forms of yajna follow from that. Our most important activity 
is eating and drinking. Even our body is born enslaved. If we learn 
to keep it alive exclusively for the good of the atman, we shall attain 


moksha. The body is meant to be spent for the good of the atman 
and of the world. 


I have not come to attach this meaning to yajna recently; I have 
understood it in this sense ever since I first read the Gita. What I read 
about the Russian writer Bondoref’s views on ‘bread labour’ have only 
confirmed my understanding which was with me from the beginning 
and has only grown stronger with years. The Russian writer has 
stated one side of the truth. We understand the other side too. We 
now understand the idea of bread labour better, for by yajna we do 
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not mean labour as a means of livelihood. Thanks to the associations 
which the term calls up, we do not restrict yajna to mean just this 
and no more. Labour in this context means bodily labour. He alone 
should eat who has laboured for twelve hours. Anyone who sincerely 
wants to observe brahmacharya — to preserve purity and to be free 
from evil desires — must engage himself in bodily labour. People 
who do physical work are not subject to the sway of such desires as 
much as we are. Maybe they are dull in mind; but it is better to be 
dull in mind than to be a prey to evil desires. The world would go on 
even if there were no intelligent men and women in it, but it would be 
nowhere if all people refused to do physical work. We have exercised 
our intelligence in acknowledging the law of bodily labour. The one 
universal form of such labour is agriculture and it should therefore, be 
looked upon as yajna. 


Ul ‘Cherished with sacrifice, the gods will bestow on you the 
desired boons.’ He who enjoys their gifts without rendering 
aught unto them is verily a thief. \\ (3:12) 


The gods, gratified by yajna, that is, by your work for the service of 
others and your bodily labour, will grant you the means to gratify your 
desires; that is, the gods in the form of society will grant them to you. 
Anyone who receives what they give, but offers nothing to others is a 


thief. He is a thief who does not do bodily labour for society. 


\l The righteous men who eat the residue of the sacrifice are 
freed from all sins, but the wicked who cook for themselves eat 
sin. \\ (3:13) 


Those holy persons who first offer to society and to Shri Krishna 
what they get to eat, and only eat what is left behind after the yajna 
is over, become free from all sins. But those who work only for selfish 
ends, cook food only for themselves, take in nothing but sin when 
they eat. That is why one should perform yajna regularly and daily. 


The greatest yajna consists in observing the very first commandment 
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of God, the commandment with which every human being is sent 
into this world: 


\l From food springs all life, from rain is born food; from 


sacrifice comes rain and sacrifice is the result of action. \\ [3:14] 


There would be no rains if people did not perform yajna. Work which 
is necessary must be done. But people are simply not ready to exert 
themselves and plant trees. Rains are plentiful in forests. But there they 
are of no benefit to human beings; in fact they do terrible harm. They 
do not do that after human beings start working in those forests. 


In this verse, the Bhagavad Gita enunciates the principle explained 
by scientists that there can be no rain in regions barren of vegetation. 


\\ Know that action springs from Brahman, and Brahman 
from the Imperishable; hence the all-pervading Brahman is 
ever firm-founded on sacrifice. \\ [3:15] 


This verse is a little difficult to understand. “You should know,’ 
Krishna says to Arjuna, ‘that karma springs from Brahman, and the 
latter from yajna.’ In an annotated Gita found in Bihar, karma is 
explained as Brahman, and a little below, the latter is explained as the 
source of the universe. Brahman is described as that which fills the 
entire universe and from which arise Brahma, Vishnu and Shiva. In 
other words Brahman is described as that which dwells in the hearts 
of all creatures, that which is the common element of belief among 
all faiths and sects. 


It is true that Brahman springs from yajna. Wherever we find 
anyone filled with the spirit of renunciation, anyone whose atman 
abides in serene content within itself, who suffers when others suffer 
and who practises the supreme yajna of maintaining a sameness of 
attitude towards all, there we may be sure that Brahman is present. But 
there is one thing, whether about this yajna or any other, namely, that 
it should not be performed so as to cost the body nothing. Dharma 
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is not to be followed with tender regard for one’s body. There is no 
yajna for him who is not ready to mortify his body. 


All this talk about knowledge is because of the body; otherwise, 
for an unembodied one, how can there be any question of knowledge? 
The highest knowledge of all in the world is knowledge of the self. 
Moreover, the idea of a human being without a body exists only in our 
imagination. Mortification of the body therefore, is the only means 
of self-realisation and the only yajna 
for everyone in this world. We are all Brahman is described as that 


which dwells in the hearts of 
themselves as labourers as much as the all creatures, that which is the 


people who work with their bodies common element of belief 
among all faiths and sects. 


labourers. If the rich would look upon 


do, then the latter would get all that 
they want. They would then feel quite — Gandhi 


satisfied with their condition and 

devote themselves whole-heartedly to their work. If the working men, 
however, deliberately claim that they are the equals of their masters, 
they are sure to come to grief. If we follow the methods of the British 
in running our government when we have attained swaraj we would 
be behaving as masters. But we wish to give up the ways of masters 
and turn ourselves into workers. If, while working as labourers, we 
learn to be detached and make ourselves ciphers, we would come out 
of the darkness of night. This is the idea in the verse containing the 
phrase eternally founded in yajna. 


But, then, who is the Brahma mentioned in the first verse [3:10] 
of this group? Who, again, are Vishnu and Shiva? I do not look upon 
them as distinct Beings. We may take them to represent aspects of 
God or His powers. They are represented in the Puranas as being 
different from other gods. All that is partly right and partly wrong. 
They imagined ail these things because they wanted to teach people 
dharma somehow. In truth, there is no such Being as Brahma or 
Shiva. The only reality is the neuter Brahman. But as God is conceived 
of as doing nothing, it was imagined that this universe comes into 
existence out of Brahma. If I destroy a man’s belief in a Brahma with 
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four faces, in what way do I enlighten him? How will that profit me? 
If such a person asks me whether I share his belief, I will tell him that 
I do not. But others who believe in a personal God should be free to 
do so. And so Brahma means the active energy of God. Whatever 
our belief, what we have to understand from all this is that in every 
yajna God's presence may be felt, and that where there is no yajna of 
body labour, God, too, is absent, even though we believe that God is 
present everywhere. 


\ He who does not follow the wheel thus set in motion here 
below, he, living in sin, sating his senses, lives, O Partha, in 
vain. \\ [3:16] 


Such a persons life is a burden on others. The earth rotates ceaselessly 
twenty-four hours of the day, and anyone who merely rests on it 
doing nothing, lives to no purpose. One who is always engaged in 
yajna is not subject to the binding effects of karma. But he who is 
disinclined to work and pleads ahém Brahmdsm# in justification of 
his idleness, is described by the Gita to be someone who lives in sin. 


I have explained the wheel in this verse to mean the spinning- 
wheel. I look upon it as the means of supreme yajna in this age. He 
who plies it will have lived worthily; will have won the battle of life. 


oo 


Yajna means any activity for the good of others. A man works for the 
good of others when he spends his body in their service. If we look 
upon our body as the property of the world and use it so, we would 
retain our control over it but always keep it clean. All this, however, 
should be done in a spirit of dedication to God. It would give us 
profound happiness if in using it we act as its trustees or guardians. 


The word yajna comes from the root yaj, which means ‘to worship’, 


and we please God by worshipping Him through physical labour. The 


> Tam Brahman; one of the four ‘great utterances’ in the Upanishads. 
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original intention behind the idea of yajna was that people should do 
physical work. We forgot the root and came to concern ourselves with 
branches and leaves, believing that by pouring oblations into fire we 
perform a yajna. In the old days, it was necessary to cut down trees 
and burn up the wood in order to clear the land. Cutting down trees 
and burning wood had become a form of yajna. If water was scarce 
and we had to fetch it from a distance of two miles, fetching water 
would be a yajna. What should we do if we want rain over a desert? 
We should plant trees there. We should plant trees in any region over 
which we want rain, and cut them down in those regions where it 
rains in excess. In the present time, spinning has become a yajna. 


How is it that the Gita talks about rain? In a discussion about 
spiritual matters everything must be about the atman. The Gita leads 
the reader on to worms and insects, to birds and animals, and so on 
finally to rain, and says that, if people do enough physical work, they 
will get as much rain as they need. 


Can rain have any connection at all with whether we lead sinful or 
virtuous lives? It may have, but we do not know how. If we understand 
a part of the whole, then we shall understand the whole. We know 
something about the world of invisible things if we understand the 
visible world. For instance, if we make it a practice to walk long 
distances, the atman within us too will be governed by the rhythm. 
If thus we understand how we should act in one matter, we shall also 
know how to act in other matters. For this purpose, too, there is a 
rule we can follow, and that is that we should discover a principle 
or a law which has no exception. For instance, water is water only 
if it contains one part oxygen and two parts hydrogen. This law has 
no exception, in the same way that a right angle must always be of 
ninety degrees, neither more nor less. If, therefore, we know what the 
‘wheel thus set in motior is, in accordance with the rule explained 
above that a principle should have no exception, we shall experience 
no difficulty. Shri Krishna has explained here a law of physical nature 
first and then, through it, a spiritual law. 
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Laborare est orare — work is worship. We can connect this dictum 
with the idea in this verse. 


If we use our intellect for serving others, would that also not be a 
form of yajna? 

It maybe asked that what is the connection between the facts 
of physical life and spiritual matters? The laws which hold in the 
spiritual world also hold in the phenomenal world. All the rules 
which concern the physical body have the welfare of the atman 
as their aim. That should be our primary aim in all our physical 
activities. We must turn away from everything which does not help 
us in attaining self-realisation. One thing, of course, is true. Just as 
bodily labour undertaken with a view to service will produce rain, so 
the employment of our intellect in the service of others will promote 
the welfare of the world. 


How do we explain the fact that sometimes yajna fails to produce 
rain? An effect follows a chain of causes, all of which are not visible 
to us. Besides yajna, many other favourable circumstances have to be 
present. We have no ground for believing that a given action must 
always produce a given effect. There may have been a thousand other 
factors which had contributed to the appearance of that effect on a 


previous occasion. 


No event or action is without its effect. Was the earthquake in 
Japan at the end of the last war (World War I) the result of Divine 
wrath? The explanation given was that when man becomes cruel, 
nature too may become so. There is, however, no question of cruelty 
on the part of nature. How can we regard anything which is pure 
justice as cruelty? Man does everything because of pride. Not so God. 
To attribute cruelty to Him is to measure Him with a yardstick which 
we apply to human beings. This is the point of view which produced 
philosophical atheism. How can we turn God into a human being? 


From another point of view, He certainly acts, for he bestows life and 
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consciousness. It is He who is ever active and does everything, hears 
without ears and sees without eyes. It is not correct to believe that an 
earthquake maybe punishment for sin. If a nation is sunk in sin and 
God wants to save it, He might send an earthquake with that aim. 
If I wish to commit an immoral act, a most heinous one, and if God 
sends a snake to bite me in order to prevent me from doing what I 
intend, would that be His wrath? He does that in order to save me. 


God's ways are inscrutable. Of course, we can know God’s laws; we 
have a right to ask what they are. But a wise man restrains his curiosity 
and tries to know only as much as is necessary for attaining self- 
realisation. Even in that sphere, there ought to be a limit somewhere. 
Even scientists have not been able to discover how the soul comes 
into being. I do not find it impossible to imagine that one day man 
will be able to prevent earthquakes, just as he is able to change the 
courses of rivers. But the power to bring about such changes is a 
trivial matter. The laws of physical nature pale into insignificance 
when compared with those of the atman, for the former concern only 
the world of name and form. It is wise not to have too much curiosity 
regarding them. We may know what is necessary for us in order to 
offer praise to God, and, having acquired enough for that purpose, 
we should have no more curiosity in such matters. 


\\ But the man who revels in atman, who is content in atman 
and who ts satisfied only with atman, for him no action 
exists. \\ 


\l He has no interest whatever in anything done, nor in 
anything not done, nor has he need to rely on anything for 
personal ends. \\ (3:17, 18] 


There is nothing for such a person to do; not that he does nothing, 
but it makes no difference to him whether he does or does not do it. 
He is equally unconcerned in either case. He has no end to pursue 


through other beings. 
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It may seem to us that both the verses say the same thing. If we 
do not think carefully, we shall probably feel that they contradict the 
verses which precede them. It was said in one of the preceeding verses 
that anyone who refused to work the rotating wheel was a sinful and 
indolent man. Here, on the other hand, it is said with reference to 
the man living content in the atman that there is nothing for him to 
do. It may seem, but it is not, a paradox to say that one who works 
in the spirit of service will live contented in his self and there will be 
nothing which he wants to do. 


That man who lives in the self makes himself the slave of the self. 
He carries out the orders of the self, and therefore, has his happiness 
in the self and lives contented in it. If he is all the time absorbed 
in listening to the voice of the self and acts so as to conform to the 
turning wheel, what would be there for him to do? Tolstoy states 
somewhere this same thing, that man in his foolishness boasts that 
he will do this and he will do that, that he will relieve the suffering 
of people in distress and so on. But it will be enough, says Tolstoy, if 
this person comes down from off the backs of the people he is sitting 
on. We are riding on the backs of the poor. There is nothing we need 
do, except get off their backs — if, that is, we follow only the voice of 
the self inside. There is nothing for us to do because we are not even 
aware of doing anything when we do it spontaneously. 


Thus, the man who refused to do yajna was described earlier 
[3:16] as indriyarama, as an incorrigible idler, and another who is 
ceaselessly employed in work is described as one who is content in 
the self. He works so much, that there is nothing for him to do. 


\l Therefore, do thou ever perform without attachment the 
work that thou must do; for performing action without 
attachment man attains the Supreme. \\ [3:19] 


The verses here have different meanings, but it is not that one verse 
applies to the enlightened man and the other to the man yet striving 
for enlightenment. One and the same verse can be understood to 
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apply to both, in the same way that the Gita as a whole can be 
interpreted to refer to both types of war, the outer and the inner. 
This verse, therefore, means that we may say that for a person who 
is no longer attached to his ego, there is no karma; that he may do 
something and yet do nothing. 


\l For through action alone Janaka and others achieved 
perfection; even with a view to the guidance of mankind thou 
must act. \\ [3:20] 


When Janaka was informed that his city was burning, he merely said: 
what if it is burning? The man who is directing the operations of a 
fire brigade can go on giving directions only if he keeps himself where 
he is. Can he leave his place of duty if he is told that his town or his 
house is on fire? He has completely given up thinking about himself. 
The person who follows the maxim, “Honesty is the best policy’, 
exchanges a diamond for a cowrie. If the man who follows truth does 
so with the hope that he will thereby succeed better in his business, his 
truthfulness will be a cause of bondage for him, but it will be the cause 
of his deliverance if he follows it for the sake of moksha. Anyone who 
acts in this manner is a yogi, for yoga means skill or wisdom in action. 
He who does all these things with a selfish motive is a mere stone; 
he who does them for the highest end is like Jada Bharata,* though, 
in the end, he does attain illumination. The line: ‘Live as you like” 
applies to him. For that, however, the person should go on working 
ceaselessly. “He intends nothing to serve other ends’.° This can be said 
only of one who has cleansed himself completely of the ego. 


ow 


* His story is told in the Bhagavat. An illuminated soul from his birth, outwardly he 
lived as an imbecile, indifferent to all slights. 

> The first line of a verse by Akha, a 17th century Gujarati poet who spoke fearlessly 
against religious sham and hypocrisy. A poet whom Gandhi often quoted. 

®° A line from Ramachandra, who had exercised a profound influence on Gandhi's 
thinking in his early years. 
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\t Whatever the best man does is also done by other men; what 
example he sets, the world follows. \\ (3:21) 


We should learn from this verse that if young people follow the bad 
example of their elders, it is the elders who should be blamed. 


\\ For me, O Partha, there is naught to do in the three worlds, 
nothing worth gaining that I have not gained; yet I am ever 
in action. \\ [3:22] 


To Shri Krishna, the whole world is a guest and he loves all the 
creatures in it (and he must, for the world is his creation!). People 
look upon me as Purushottam, says Krishna, so I must observe proper 
measure in everything, otherwise the universe would perish. 


\\ Indeed, for were I not, unslumbering ever remain in 
action, O Partha, men would follow my example in every 
way. UL 3:23] 


I have to be busy every moment to see that the world goes on, for am 
its ruler, I am the master of the ceremonies. Since I make the world 
dance as I will, I am also called Natavar. This ruler of the world cannot 
afford to sleep by day or by night, nor can he rest from work. 


UW Uf were not to perform my task, these worlds would be 
ruined; I should be the cause of chaos and of the end of all 
mankind. \\ [3:24] 


I must, says Shri Krishna, keep the fire burning the whole day, 
otherwise there would be confusion in the social order, and, I would 
be responsible for the destruction of society. 


We work so that we may please God, and if we give up doing that 
the people will observe no discipline, will refuse to work and feel 
completely lost. 
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\l Just as, with attachment, the unenlightened perform all 
actions, O Bharata, even so, but without attachment, should 
the enlightened man act, with a desire for the welfare of 
humanity. \\ (3:25) 


One must work just as ignorant people do, except that they work 
with attachment. A wise man should be as industrious and work 
as hard as others; only, he should work for the good of the world, 
disinterestedly and without attachment. (If you spin for the poor 
without attachment to your work, you will serve your own good and 
theirs.) If you work in this spirit, you are a man of spiritual knowledge 
and, though working, are doing nothing. 


o- 


\l The enlightened may not confuse the mind of the 
unenlightened, who are attached to action; rather must he 


perform all actions unattached, and thus encourage them to 
do likewise. \\ [3:26] 


A wise man should not confuse the judgment of ignorant people who 
are attached to the work which they do. He should not, for instance, 
ask them to go without a thing because we can do so. Shri Krishna 
has said a little earlier that if he did not work for the people, there 
would be confusion of varnas (see also Chapter 4) in society. He 
says the same thing in this verse in different words. If Arjuna took 
any unexpected step, people would not understand his intention and 
might do something which he had never wanted them to do. He had 
asked those hundreds of thousands of men to assemble there ready for 
battle. How could he now cause confusion in their minds? He should, 
therefore, continue doing his duty in the spirit of yoga, unattached to 
the fruits of his work, and inspire others to work likewise. 


\\ AW action is entirely performed by the gunas of prakriti. 
Man, deluded by the sense of T, thinks I am the 
doer.’ \\ [3:27] 
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The man who is sunk in ignorance is proud, and believes that his 
actions are his, whereas they are prompted by his nature, by sattva, 
rajas and tamas. But one who acts as if he were a mere witness of his 
actions wins admiration for everything he does. The work done by 
a person who is without much ability but his work is done without 
attachment to his ego produces better results than that done by 
another who is attached to his ego. Take the example of a state ruled 
by a king and his minister. The latter works within the framework of 
the administrative setup. In just the same way, we who are pilgrims 
in this world and expected to obey the laws of the world, lay claim to 
what we are prompted by our nature to do, we would sow confusion 
in the minds of the ignorant. We should realise that we are no 
more than servants bound to carry out another's orders, and should 
voluntarily act as if we were slaves. Mira described herself as being 
a slender thread, because she submitted to her nature. She used the 
phrase ‘slender thread’ because she had submitted herself to God’s 
will so completely that there was no question of her resisting. He who 
eats simply to give the body its hire does not think of pleasing his 
palate. Anyone who lives in accordance with this law will forget his 
ego completely and surrender to Krishna everything he does. 


The verse which we shall discuss today presents a problem, for its 
meaning has been completely perverted. It is interpreted without any 
reference to context. 


ll But he, O Mahabahu, who understands the truth of the 
various gunas and their various activities, knows that it is 
the gunas that operate on the gunas; he does not claim to be 
the doer. \\ [3:28] 


He who classifies gunas and karma into their subdivisions, divides 
them into their different types, analyses each, and so arrives at 


the truth about them, knows that everything is the result of gunas 
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acting upon one another and does not get involved in their activities 
through attachment to them. Only that person who has ceased to 
be attached to any work can say, like King Janaka, that he is not 
responsible for the actions of his prakriti. But the man who is full of 
ignorant attachment and thinks little, cannot take cover behind this 
verse. The point of this verse lies in asking the question that in the 
extremely difficult business of running this world, in the running of 
this intricate machine, what is there that one can do? What strength 
do I have? I dare not touch a single part of it. Anyone who considers 
carefully how this world is kept going will see that the different gunas 
are ceaselessly active and doing their work. 


Let us take the small example of the spinning-wheel. Suppose 
for a moment that the spindle, whose role in the spinning wheel is 
quite small, was to become conceited and believe itself or the string 
to be the source of the motion, it would commit a grievous error. 
If instead of rotating monotonously it decides to move in a novel 
manner and become bent, it would not only produce a discordant 
note while rotating, but soon lose its place, its life. When dying, it 
might perhaps realise that it had made a terrible mistake, that its 
pride had cost it its very life. Now let us suppose that the spindle has 
no such pride. It will then think that its motion was not its own, that 
it contributed nothing to the spinning, and both the string and the 
wheel did its work. It might then say that the gunas operate on the 
gunas, and that it was of no interest to itself how they worked. I must 
work, the spindle would tell itself, as a mere slave, otherwise both 
my relations and I would be ruined. It would then feel no pride and 
would no longer be carried away by any kind of foolish notions. We 
could say of such a spindle that it had wisdom. The same argument 
applies to human beings. 


No one can go on indulging himself and then argue that his 
conduct was the result of the gunas doing their work according to 
their nature. We would come to grief if we made wrong comparisons. 
If, pointing to the example of an animal, we, too, act as it does, we 
would become animals. A man, on the contrary, must bear in mind 
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that he is a human being, and that he resembles animals up to a 
point and no more. The man who decides that he need not eat and 
sleep as animals do, that he need not fight for a piece of bread, such 
a person will reflect deeply and, having discovered the truth, always 
live as a mere witness. The animal instincts will not have completely 
disappeared, but he will realise, if he has understood the law which 
rules human life, that he must not be a slave to sleep, food and sex, 
that, in other words, the laws of animal life do not apply to him. 
As soon as he has understood the laws of prakriti, he will see that 
they are the basis of the laws governing human life. In regard to the 
machine of his body his only right, he will now see, is to maintain a 
disinterested attitude towards it. He will not, then, touch anything 
unclean with his hand or see it with his eyes. Such a person will 
become free from bondage to the body and be able to say that in 
all his actions it is the gunas which act according to their nature — 
that the ears do their work of hearing, the eyes of seeing, and so on. 
He will act like the spindle in our example. His body will function 
mechanically and will then indulge in immorality no more than a log 
of wood does. By its nature, the human body is but a corpse and, by 
itself, is as sinless as a log. The senses will not do evil of themselves, so 
long as the mind which controls them does not wish to do evil. 


ee 


There are not just 16,000 senses’; their number is infinite. If we 
make them dance as we wish, instead of ourselves dancing as they 
wish, we would be the directors of the drama of life. In Chapter 1, 
even the evil-minded Duryodhana asks his warriors to remain in their 
positions and protect the patriarch Bhishma. If likewise we protect 
the director of the drama, who dwells within us and play our part in 


accordance with his instructions, the director will not become weak. 


’ Shri Krishna is believed to have ruled over 16,000 senses, which are represented as 
His queens. 
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\l Deluded by the gunas of prakriti men become attached 
to the activities of the gunas; he who knows the truth of 
things should not unhinge the slow-witted who have not the 
knowledge. \\ [3:29] 


This world is maya. It is a rotating wheel. Those who are sunk in 
darkness remain attached to guna and karma. Those who, under the 
spell of the gunas of prakriti are swayed by all kinds of desires, yield 
to grief and ignorant attachments. The man of knowledge should not 
unsettle the ignorant, he should not lift him from one place and put 
him in another. For instance, says Shri Krishna to Arjuna, you are 
on a battlefield, ready for fighting and so are these others; you have 
now chanced to learn some wisdom, but you should not, because of 
your wisdom shake others from their beliefs. If anyone of us should 
suddenly become enlightened with profound knowledge, it does not 
mean that he would be able to change all others immediately. He is a 
fool who seeks to change others, who are following their own way in 
life, overnight. This, of course, does not mean that we should not try 
and reform a system which is bad. 


oo 


WW Cast all thy acts on Me, with thy mind fixed on the 
indwelling atman, and without any thought of fruit or sense 
of ‘mine shake off thy fever and fight! \\ (3:30) 


After explaining what karma is and why one should do it, Shri Krishna 
tells Arjuna that he should dedicate every action to God. Having 
purified his mind, having emptied it of all desires, and having fixed 
it on his atman, Arjuna should, without entertaining any thought of 
gain, do his karma as a matter of duty and irrespective of whether or 


not he was likely to benefit. 


You should, Shri Krishna says, shed your attachment to the ego 
and work — that is, work with the thought that you are not the doer 
of the karma and its fruit is not meant for you to enjoy. You should act 
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as if you were a piece of inert matter like the spindle of the spinning- 
wheel or like a wick of a lamp which goes on burning by itself. If Shri 
Krishna did not bring into existence all the factors necessary for the 
burning of the lamp, how would the wick burn? The wick was within 
the cotton pad. How did that cotton know that it would one day be 
made into a wick? It was spun and twisted and made into a wick. If 
Arjuna wants to be like the wick, to think of himself as the atman 
within and not the body, he must shed his attachment to the ego 
and empty himself of all desires. By first choosing good over evil and 
then becoming unattached from either, one can transcend both. So 
long as we dwell in the body, it functions according to its nature. We 
should live in accordance with this truth, otherwise we shall invite 


moral ruin. 


We should have as our ideal a state unaffected by hope or desire 
though, of course, our present state is that of human beings full of 
desires. Being in a state unaffected by desire is the same as having 
the absolute conviction that we shall attain moksha. This idea of a 
state unaffected by desire is to be understood both in regard to our 
spiritual aspiration and the needs of body, that is, both in regard to 
the ultimate goal and practical concerns. In regard to the former, there 
is no question of being affected by desire. The man who is incapable 
of doing evil, what interest can he have in good and evil? When a 
person never feels the urge to use a sword, how can we attribute non- 
violence to him? This is a scientific truth, and not poetry: it states 
a principle concerning the atman. Be in such a state, Shri Krishna 
tells Arjuna, that is be perfectly still in your mind and fight. He asks 
Arjuna to become passion-free that is, to banish all impatience and 


anxiety from his mind, and fight. 


We shall discuss tomorrow what Krishna meant when he asked 


Arjuna to ‘fight’. 
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Shri Krishna asked Arjuna to banish all impatience and anxiety and 
then fight. When he said ‘fight’, he meant that Arjuna should do 
what he regarded as his duty. If we could know everytime what we 
should do, if everyone’s duty, in a given situation was evident to him, 
all of us would have the same ideas of duty. But that is not so. On 
the contrary, we have to reflect to discover what our duty is. We have 
to apply numerous tests and then only do we see what our duty is. 
That is why Shri Krishna asks Arjuna to be passion-free and do his 
duty. One can do one’s duty only if one banishes all impatience and 
anxiety in regard to it. 


Arjuna is asked to do his duty without being over-excited about 
it, that is, without attachments and aversions. We need not doubt the 
intentions behind the actions of a mother who has ceased to make 
any distinction between her own child and another's. Freedom from 
attachment and aversion is the first step towards understanding one’s 
duty. Following this line of thinking to its logical conclusion, we will 
see that a non-violent man is one who is free from attachments and 


aversions. 


Take the example of a doctor who has to carry out an operation. 
The doctor who operated upon me was all kindness. Even if he was 
not, he did not, in any case, wish to harm me. If a doctor is called 
upon to amputate someone's leg, he would certainly not derive 
pleasure from the operation. His only motive would be to help the 
patient. Not only the doctor, but the patient too knows that the 
amputation is for his benefit. Thus operations involve the use of all 
kinds of knives and lancets, but they involve no violence. 


Let us take another instance, that of a man who has had his 
head half cut and it is hanging loose from the neck. He gestures to 
passersby and requests them to kill him so that he might be spared 
the suffering. Most passersby, let us suppose, take no notice and 
walk past. One man, however, stops and looks at the man, sees his 
suffering and realises that his death is certain. This person, then, may 
surely severe the head completely and end his suffering. This, too, is 
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nonviolence. It is so because the passerby was not prompted by any 
selfish motive in what he did. 


In our country we hear many people advance arguments to justify 
killing, but they are insincere; those, for example, who kill snakes are 
cowards. They are afraid of dying themselves, and their only thought 
in killing a snake is to save themselves from being bitten by it. The 
violence involved in killing a snake maybe pardonable, but violence 
there certainly is. There is violence (maybe pardonable violence) in 
killing even a person who is the wickedest of men in the eyes of the 
world, for killing him will not make the world a happier place, and 
those who kill him do not do so because they are really concerned 
about his welfare. If one person is out to destroy the entire world, 
and all the people in the world prefer to be destroyed rather than kill 
him, it is possible that that person will be terrified by the violence 
he would have perpetrated, and after that there would be no more 


violence in the world. 


Thus, to be vigata-jvarah means to be without aversions and 
attachments. One may even commit violence then. If anyone, 
deceiving himself, commits violence in the name of non-violence, of 
course he would not attain moksha. There is a possibility of moksha 
for one who commits violence but knows that he does so without 
hypocrisy. And so Shri Krishna said, “Cast all thy acts on Me.’ [3:30] 
He thus asked Arjuna to fulfil a number of conditions and then to 
fight. 


Ul Those who always act according to the rule I have here laid 
down, in faith and without cavilling — they too are released 
from the bondage of their actions. \\ [3:31] 


To do one’s duty means to fight and struggle. Since every karma 
involves a choice, there is necessarily a struggle. Even though caught 
in this way between opposites, you will have transcended them if you 
dedicate every action to Krishna, do everything without attachment 
or aversion, have faith in God and present every karma as a gift to 
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Him. If you believe God to be the author of all you do; you will be 
touched neither by sin nor by virtue. God comes down in the form of 
Vaman,° with an appealing face like a mother’s, and begs us to trust 
everything to Him. He who accepts my teaching, says Shri Krishna, 
and acts accordingly, without attachments and aversions and without 
partiality to anyone, is not bound by the effects of any karma. 


\ But those who cavil at the rule and refuse to confirm to it are 
fools, dead to all knowledge; know that they are lost. \\ 


\ Even a man of knowledge acts according to his nature; 
all creatures follow their nature; what then will constraint 
avail? \\ (3:32, 33] 


This verse has been taken to mean that a wicked person can never 
reform himself. But, then, the aspiration to realise God is also part 
of human nature. The beast’s nature is merely to feed and sleep. 
It cannot meditate on Rama every morning, but man is different. 
Ramadas Swami’ exhorted people never to depart from the path of 
virtue, the path of the highest virtue. But this verse says something 
altogether different; all creatures follow their nature. If a person has 
the nature of an animal, how far will another succeed, try as long as 
he might, in reforming that person? How long can we keep such a 
person suppressed? What can we do to a person who refuses to behave 
better than an animal? This verse is not intended to discourage man 
from struggling against his nature. One must of course struggle to 
improve oneself. But should some other person tell us day in and 
day out that we remain beasts and do not improve, there is bound to 
be a quarrel every time. Take the example of a teacher and a pupil. 
If the pupil himself tells the teacher that the latter should cane him 
or box his ears whenever he does anything wrong, the teacher should 
certainly do that. 


8 One of the incarnations of Vishnu. 
* A 17th century religious reformer of Maharashtra. 
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There is another example of non-violence. Pupils such as the 
one in this illustration control themselves and are also controlled by 
others. Our minds maybe disturbed by innumerable evil desires, but 
we do not welcome them, as we do not welcome a disease which may 
attack us. Our natural desire is to get well, and the doctor, therefore, 
is free to put any restrictions on us; the patient will thank him for 
doing so. But what good will it do to punish a person who does 
not himself wish to change? Anyone who has ceased to be a human 
being and behaves like a beast cannot be reformed by others, true 
though it is that Rama dwells in his heart too. Of course, one should 
never despair of being able to improve oneself. But how can outward 
self control help a man for whom wickedness has become second 
nature? His release can come only with death. Ravana told (his wife) 


Mandodari that he was an enemy of Rama and that he wished to die. 
And die he did, through his own sins. 


Nigraha means trying to control oneself or others. One may try to 
control a friend, or one’s wife or sister or pupil if they wish to reform 
themselves. But what can we do if they oppose us? What can even an 
emperor do to a person who has abandoned all shame? No one will 


succeed in his efforts to reform such a person. 


We can offer satyagraha only against a person who has some love 
in his heart. We can control another only if there is mutual love 
between us; where there is no such love, the only course for us is non- 
cooperation with the other party. Tulsidas advised non-cooperation 
with the wicked. 


Some persons, in their pride, believe that they can imprison others 
and beat them into submission. But we know that thefts and murders 
have not stopped. What, then, should one do? Everyone should look 
after himself. This verse certainly does not mean that one should not 
try even to control oneself, for we have already read: holding all these 
in check, the yogi should sit intent on Me [2:61]. The senses are so 
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practical life. . 
. | — Gandhi 


powerful that trying to control them taxes our energy to the utmost 
and involves us in violent struggle against ourselves. Shri Krishna tells 
Arjuna there that he who controls them (the senses) — passionately 
beats them down into submission and reins them in, as we do a horse 
— we do no violence in using the whip thus — and sits meditating 
on Him, self-controlled, is a man established in samadhi. 


Addressed to Arjuna, the verse means: ‘If you believe that you 
can control your army, you should understand that it will not obey 
you, for it does not think as you do, its heart is set on fighting. By 
running away from battle, you will be instrumental in the warriors 
forsaking the traditional duty of their caste and being guilty of 


conduct unworthy of themselves.’ 


\l Each sense has its settled likes and dislikes towards its 
objects; man should not come under the sway of these, for they 
are his besetters. \\ [3:34] 


Attachment and aversion are an inseparable pair. The senses feel 
either the one or the other towards their objects. We should not be 
swayed by them, for they are the thieves trying to rob the purusha 
within us. There is thus the fullest scope for human striving; in fact, 
it is one’s duty to strive. Having done that duty, one may console 
oneself with the preceding verse; struggling tirelessly, we may tell 
ourselves that we can go no further than our nature permits. But 
taking up such an attitude does not help us. We must continue to 
struggle ceaselessly. We should continue till we reach breaking point 
and that with the conviction that we are bound to succeed. Any man 
or woman or child who takes cover behind the preceding verse and 
stops struggling will be a thief in God’s eyes. The line, ‘seeking pearls, 
men plunge into the sea, reckless of their lives,’!° describes the spirit 
of desperate earnestness in striving. 


'0 From a poem by Pritam (1720-98), a Gujarati poet. 
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\l Better ones own duty, bereft of merit, than another's well- 
performed; better is death in the discharge of ones duty; 
another's duty is fraught with danger. \\ (3:35) 


We should strive to the best of our ability in our own sphere of work, 
but waste no effort on anything which lies outside it. 


To speak the truth is a dharma common to all. But there are special 
duties, that is, duties which pertain to individuals. Suppose that one’s 
job is to clean lavatories. Such a person should not envy another whose 
job is to keep accounts. The man who cleans lavatories as carefully 
as he does the utensils in his home observes his dharma in the truest 
manner. It would not be right for Arjuna to think of retiring to a 
forest and spending his days telling beads on the rosary. His duty was 
to fight and kill. Retiring to a forest maybe the right course for a rishi, 
it was not so for Arjuna. Even if the dharma meant for Arjuna seemed 
less worthy, it was the best for him. Why should he, Shri Krishna asks 
Arjuna, talk egotistically, acting like the proverbial dog who believed 
that he was drawing the heavily-laden cart? He assures Arjuna that, if 
there was any sin in the latter following his dharma, the responsibility 
for that would be His, Krishna’. 


During the years which Rama spent in the forest, his brother 
Bharat did not himself rule the kingdom as king but acted as the 
former's representative. Rama’s sandals were placed on the throne and 
Bharat carried on the administration in Ramachandra’s name. There 
was not a moment when he was not absorbed in thinking on Rama. 
Similarly, Shri Krishna asks Arjuna why he thought that, if he won 
the battle, the kingdom would be his. If he had no wish to enjoy the 
fruits of his effort, it was actually his dharma to fight and win the 
kingdom. He should act only as an instrument. 


\l Then what impels man to sin, O Varshneya, even against 


his will, as though by force compelled? Ul (3:36) 
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We shall discuss Shri Krishna's reply tomorrow. 


o 


How is it that a person is often driven to a wrong path against his or 


her will, asks Arjun of Shri Krishna. 


\ Lt is Lust, it is Wrath, born of the guna — rajas. It is the 
arch-devourer, the arch-sinner. Know this to be mans enemy 
here. \\ [3:37] 


The reply, according to Shri Krishna, was simple. When the child 
refuses to go to school, is simply unwilling to go, what is the reason? 
He refuses to go because he wants to run away with a bad play-fellow 
or because he is planning some mischief. Thus, one cause is kama or 
desire. It is man’s evil thoughts, which drive him to evil deeds. The 
second cause is anger. We get angry when we do not get the thing we 
want. Anger has its source in rajas. These two great enemies of man 
drive him to sin. Know, Shri Krishna tells Arjuna, that these two 
are your enemies. Since, the two are twins, He has used the singular 


pronoun enam. 


\ As fire is obscured by smoke, a mirror by dirt, and the 
embryo by the amnion, so is knowledge obscured by this 
(Lust). \\ (3:38) 


If there is any smoke, it stays only for a while. As soon as it has gone, 
the fire gives full heat. The mirror will have to be cleaned, and only 
then will it give service, provided of course we know that the thing 
is a mirror. But the foetus covered by the placenta can do nothing 
about it, it cannot even cry. The man who is under the sway of desire 
and anger passes through these three stages. 


\l Knowledge is obscured, O Kaunteya, by this eternal enemy 
of the wise man in the form of Lust, the insatiable fire. \\ (3:39) 
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This kama (or desire) harms, like an enemy, even a man of spiritual 


knowledge. 


\l The senses, the mind and the reason are said to be its seat 
(of lust); by means of these it obscures knowledge and stupefies 


man. \\ 


\l Therefore, O Bharatarshabha, bridle thou first the senses 
and then rid thyself of this sinner, the destroyer of knowledge 


and discrimination. \\ 


\ Subtle, they say, are the senses; subtler than the senses is the 
mind; subtler than the mind is the reason; but subtler even 
than the reason is He. \\ (3:40, 41, 42] 


Shri Krishna now explains the various stages. It is true indeed that the 
senses are powerful — they control the body. The mind is stronger 
than the senses and the intellect stronger than the mind. But stronger 
still than the intellect is the atman which dwells in the body. The 
senses, the mind and the intellect, these three are the dwelling places 
of desire and anger. But the atman in you, Shri Krishna tells Arjuna, 
is higher than all of them. If we seize the house in which the enemy 
lodges, we shall be able to kill him, or he will leave the place and run 
away. Occasionally, one may forget Him who is the Lord over these 
three, but that need not worry us, since the moment we think about 
that Lord we shall be able to overcome all of them. 


\l Thus realising Him to be subtler than the reason, and 
controlling the self by the Self (atman), destroy, O Mahabahu, 


this enemy — Lust, so hard to overcome. \\ (3:43] 


‘Subduing the atman by the atman’ means overcoming the baser, the 
demoniac impulses in the mind through the atman, that is, through 
the godward impulses; in other words, Arjuna should, Shri Krishna 
tells him, master his egotistic instincts by striving for spiritual welfare 
and, assured that his real self was more potent than the intellect, he 
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should storm the fort and seize it. The senses are the gate-keepers and 
the mind is the minister. What the senses tell the mind is reported by 
the latter to the intellect, and the intellect decides and issues its order. 
If, however, we regain the sovereignty which is rightfully ours, then 
we would be able to subdue the mind, the intellect and the senses 


which at present we have accepted as our masters. 


Our atman should be vigilant day and night. One whose atman is 
so awake will not have dreams in his sleep. But we are bound to have 
them if we are slaves of sleep. Shri Krishna thus assures Arjuna that, 
if he keeps a constant watch, he will be harassed neither by thieves 
coming in from outside nor by those that dwell within. If we do not 
establish our rule over the body, it will yearn for things which we do 
not approve of and we shall forfeit our authority over it. 


If we wish to deal worthily with even the wickedest person, we 
should assume that he has no evil intention. He is bound to have 
good feelings somewhere deep in his heart. The atman never gets 
angry. It remains unattached and unmoved. If we cannot overcome 
desire or anger in us even in some measure, we should tolerate them 


when they invade us. 


No one has yet succeeded in laying down a universal rule about 
how we should act towards a thief. We should, however, bear in mind 
that in whatever way we act, we should be inspired by love for him. 
We must think and find out how we may win him over with love. 
We should assume that it is not in human nature to steal. Even as 
rational beings we should be convinced that there is no human being 
in the world who is beyond all hope of change. Love is a kind of 
force of attraction. Science tells us that even dust has the property of 
attracting other things. Even a particle of dust possesses some kind of 
power of attraction; that is why Mirabai sings about the bond of love. 
That bond is much stronger than that of a slender thread can ever 
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be.'' Why should we be filled with passion or get angry whenever we 
lose anything? 


Such is the yoga described in this third chapter. There is ceaseless 
movement and change. We cannot choose but work with the body 
as ceaselessly as the ball of this earth rotates. What is the way, then, 
of saving ourselves from work? The Gita replies that, by shedding all 
attachment and aversion, we escape the fruits of our actions. 


'! Mirabai’s lines read: Hari has tied me with a slender thread/And I turn as He pulls 
me. 
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WZ expounded this imperishable yoga to Vivasvan; Vivasvan 
communicated it to Manu, and Manu to Ikshvaku. \\ 


Ul Thus handed down in succession, the royal sages learnt 
it, with long lapse of time it dwindled away in this world, 
_O Parantapa. \\ [4:1, 2] 


‘This yoga that I have propounded was known from the beginning 
of time. I taught it to Vivasvan, he taught it to Manu, and Manu to 
Ikshavaku, but it has perished in this age. People have forgotten the 
art of working without attachment and aversion. Were it not so,’ says 
Shri Krishna, ‘I would not have had to be a witness to this battle.’ 


Ul The same ancient yoga have I expounded to thee today; for 
thou art My devotee and My friend; and this is the supreme 
mystery. \\ [4:3] 


The highest truth may be imparted only to a bhakta, a devotee of 
God for such a person will serve the world’s good. 


o— 
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At this Arjuna wonders — You and I, he says, live in the present 
age, and you say you taught this to people in former times; how can 


that be? 


\ Later was Thy birth, my Lord, earlier that of Vivasvan. 
How then am I to understand that Thou didst expound it in 
the beginning? \\ 

Ul Many births have we passed through; O Arjuna, both 
thou and I; I know them all, thou knowest them not, 
O Parantapa. Ul (4:4, 5] 


When we sing about the succession of births for human beings 
through 84,00,000 living forms, we refer to our having had countless 
lives before the present one, and we state our inference that death is 
only a change from an old house into a new one. But it is only a person 
who remembers his previous lives who can say this with certainty. 
Shri Krishna states categorically that, being a yogi, he remembers his 
previous existences but that Arjuna cannot not remember his. He 
could say this; we cannot. 


\ Though unborn and inexhaustible in My essence, though 
Lord of all beings, yet assuming control over My nature, 
I come into being by My mysterious powers. \\ [4:6] 


The Hindu belief in avatars may present a difficulty for some of us. 
Avatar means descent. Our descent means God’s descent too, for 
He is present in every creature and in every object. All this is His 
maya. All concrete things — our body, the material objects, all these 
— exist at definite points in space and time, but the atman was not 
born in time, it pervades all space and exists through all time. We 
do not know this by direct experience. If we wish to understand the 
principle known as God, either with the help of reason or through 
faith, we should first know the atman. What is it? As long as we live in 
ignorance, it is more distant than even the sky, but in our awakened 
state we cannot say that it is removed from us by even so much as an 
inch. It is through atman we came into being and through which we 
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exist. If you believe that you are ‘that’, then ‘I’ and ‘you are identical 


— but only a person devoid of ego can assert that. 


‘You and ‘T are identical in the sense in which the ring and 
chain are in the final analysis but gold. Name and form are only 
for a moment; while things have them, they are no more real than a 
mirage. That into which things merge when they cease to have name 


and form is ever the same. 


And so Krishna says: ‘Though I was never born in time, though I 
am the Lord of all creatures, I incarnate Myself and am born as a human 
being.’ 

This is the essential nature of the atman. If we realise this truth, we 
will always act in conformity with that nature; we then act, though 
born as human beings, as if we were never born. If the atman in each 
of us is identical with the atman in everyone else, one atman born 
in a body means all of them born, and all others born means that 
one born too. This is a difficult idea to grasp. “This is maya’ says Shri 
Krishna ‘and through it I incarnate Myself in this world time and 
again.’ 

We can follow reason only up to a point. What, then, does avatar 
mean? It is not as if God comes down from above. It would be right to 
say, if we can say it without ego, that each one of us is an avatar. The 
atman in everybody is as potent as the atman in any other, though 
outwardly we see differences. In our awakened state we are all one, 
though in our ignorant state we may seem like separate entities. In 


truth, there are not several, there is only one. 


If we constantly reflect over this essence termed the atman, we 
shall regard no one as an enemy to be killed and shall have nothing 
to get angry about. We shall then see that anyone who hits us hits 
himself too. 


When Krishna says that He incarnates Himself as a human being, 
He only uses the idiom of common speech. God never incarnates 
Himself as an atman and is never born as a human being. He is 


ever the same. When, from our human point of view, we see special 
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excellence in some individual, we look upon him as an avatar. In 
God's language there is no such word as avatar; it exists only in the 
language of human beings. 


oo 


He then proceeds to explain in what circumstances God incarnates 
Himself as a human being. 


\ For whenever Right declines and Wrong prevails, then 
O Bharata, I come to birth. \\ [4:7] 


In these lines Shri Krishna holds out an assurance for the entire world. 
If God remained inactive when dharma was eclipsed, man would be 
helpless. In this kaliyuga, all human efforts produce results contrary 
to what was intended. Hindus and Muslims, for instance, continue 
to fight among themselves. Can anyone prevent this? Assuredly not. 
Will God let human beings overindulge their senses with impunity? 
He tells us that He will tolerate our self-indulgence within limits, for 
He knows that we would become weary of it. 


I will tolerate, He says, a little fighting and will not incarnate on 
the earth just because of that. But when men recognise no limits 
in fighting, demolish temples and kill people indiscriminately, that 
would mean eclipse of dharma. That would be wickedness in the name 
of dharma, it would mean the spread of adharma and disorder. 


Do not, says God to comfort men, give way to despair, when such 
things happen. ‘It is good,’ He says, ‘that you feel helpless at such a 
time, for by making you feel so, I humble your pride.’ We remember 
what Surdas’ says: ‘I have tried my strength in one way and another, 
till | am weary and can do no more; you must save me, now.’ That is 
how man thinks in his pride, that he will do this, and he will do that, 
but God humbles his pride. Man, however, has this promise from the 
Lord. He need not despair and feel that, if he fails in some task, it will 
not be done. Let him have faith that God will have it done. 


' A 16th century saint-poet of Northern India. 
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So the Lord in these lines has said that, whenever necessary, He 
comes down to live on the earth and sets everything right. If He did 
not do that, He would not enjoy our worship and reverence. What 
dishonour can there ever be for a man who lives as God’s slave? It 
is the slave’s master who will be judged from the manner in which 
the slave lives. Is it, therefore, ever likely that God will let dharma 
be eclipsed? If adharma prevails, God will forfeit our reverence and 
worship. He has, therefore, no choice but to incarnate Himself as a 


human being. 


Ul To save the righteous, to destroy the wicked, and to reestablish 
Right I am born from age to age. \\ (4:8) 


It is God’s inviolable law that karma never fails to produce its effect. 
We can say that a human being may be able to counteract the effects 
of karma, and yet assert that karma never fails to produce its effect. 
The point is not that a person may not have to suffer the fruits of 
his actions, but that, if he cultivates non-attachment, even while in 
fact suffering the fruits of action, he would not inwardly feel that he 
suffered them. But suffer them he must. No karma is ever forgiven. It 
is, therefore, the wickedness of the wicked which destroys them. 


When in this world one human being kills another, the former 
is only an instrument. Arjuna was a bowman of prowess and a brave 
warrior. When he killed his enemies, it was not his strength which 
prevailed against Duryodhana. The latter was destroyed by his own 
sins. Hence the saying, ‘The pot of sin is bound to break one day.’ 
If it was true that God comes down from above and destroys the 
wicked, He would be as much under the sway of ignorance as we 
are. But that is not what happens. If we have faith and understand 
God's law, we would be assured that the wicked would be destroyed 
through their own sins. 


Destruction of the wicked does not mean their physical 
destruction. Physically, both the wicked and the virtuous perish. It 
maybe that a b/akta will pass away in the prime of his youth, and a 
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wicked person will live upto 76 years of age. Can we say that this is 
an instance of God’s injustice? 


No, it is not, for in one sense that the good do not die, for we sing 
their glory ever afterwards. Everyone sings the glory of Rama, but no 
one of Ravana. If we think of him still, it is to remind ourselves to 
avoid committing the sins that he did. If we sing the virtues of a man 
and assimilate them, let them sink into our very soul, they are bound 
to become stronger in us day by day. Virtues never die. If we see the 
contrary in the world, that is but God’s maya. It is true that virtues 
are cultivated with effort, and that vices require no such effort; but 
ultimately vices perish and virtues prosper. If that were not so, what 
is said here about ‘destruction of the wicked’ would not be true. 


It is true that a good man will not be born again, but only if he 
rises above the plane of gunas. There is, beyond the gunas of good and 
evil, a state which is characterised by no guna. It is not an undesirable 
state, but a desirable one. It is the state of moksha, a state which 
endures forever. But the assurance which God holds out here is 
not that goodness is imperishable, but that evil most certainly does 


perish. 


When evil seems to prevail in the world, He, the witness within, 
manifests Himself and shows that in truth it does not. When evil 
spreads in the world, some people, inspired by God, feel that it is not 
enough for them to be a little good, that they must do tapascharya 
and be exceptionally good, so good that people will look upon them 
as perfect manifestation of the Divine in man. 


That is how Shri Krishna came to be worshipped as the fullest 


avatar. 


God has in these verses assured man that whenever dharma is 
eclipsed and the reign of adharma spreads, He comes into the world 
to protect the good, to destroy the wicked and restore the rule of 
dharma. This means that dharma is never destroyed. However, Shri 
Krishna does not say that while the wicked are destroyed, the good 
are not. He himself met an untimely death. 
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If we take a complete view, we shall see that it is not wickedness 
but goodness which rules the world. The wicked can prevail only 
when they number in crores, but goodness will rule when embodied 
to perfection even in one person. Even one good person can change 
the world. The type of good man I have mentioned has but to send 
a message, and people will do what he wants them to do; such is the 


power of goodness. 


Where wickedness prevails, there is disorder in every field of life, 
but where goodness rules, order prevails and people are happy. They 
are happy not in the sense that their material needs are satisfied but in 
the sense that they lead virtuous and contented lives. As for material 
possessions, some men have crores of rupees and yet have a distracted 


life; that is no sign of being happy. 


God destroys evil and restores goodness by inspiring man’s heart 
with noble ideals. On the balance goodness must prevail in the world, 
otherwise the world would perish. We see that a family in which evil 
increases is ruined, like, for instance, the Yadava race which perished. 
It had taken to evil ways. Though a man like Krishna dwelt among 
them, the Yadavas took to immorality and drinking, fought among 
themselves and were killed. When there is so much evil in the world 
that on the balance there is more of it than good, the destruction of 
the world is certain. The body endures only so long as there is vitality 
in it; in the same way, the world would perish if at anytime there 
should be less of goodness and more of evil in it. That is why the 
Lord said that He appears in the world in every age. 


This verse then means that when adharma spreads, some men 
undertake tapascharya and, through their tapascharya, generate 
goodness in the world. Even the wicked bow in reverence before 
goodness. Its power is felt by beasts too. This can happen even in the 
present age. Anyone who has completely shed hatred and ill will, who 
has succeeded in making his life a perfect embodiment of truth, can 
command everything in life. He does not have to ask that anything 
be done. He has only to wish and the wish will be fulfilled. 
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God does not have to be born and die to incarnate Himself on 
earth as a human being. It is but His maya that we see in the world. 
That maya is described here and we are reassured that wickedness 
prevails only for a while but goodness endures for ever. We should, 
therefore, cultivate goodness in ourselves and see that we do nothing 
whereby we may become wicked. 


oo 


\\ He who knows the secret of this My divine birth and action 
is not born again, after leaving the body; he comes to Me, 
O Arjuna. Ul [4:9] 


Is there any reason why such a person should not merge into God? He 
would see that his body was perishable, and that it was not worthwhile 
to waste energy on it. Would it not be better, he would ask himself, 
to strive to realise the immortal atman? The atman is confined in the 
cage of this body, held in the prison of the body like a criminal. All of 
us have committed a crime, so to say, and are, therefore, imprisoned 
in the body; witness, for instance, Tulsidas and Surdas saying in their 
poems that there was no greater sinner in the world than they. We 
sin from the moment we are born, and that is why we are born again 
and again. Being confined in the cage of this body, we cannot soar 
as high as we wish. But we can do so if we reflect over the mystery of 
God's incarnations and actions in the world of men. If we realise the 
truth about the atman which is a lion, we shall become lions. How 
can we realise that truth? 


To explain that, Shri Krishna says: 
\\ Freed from passion, fear and wrath, filled full with Me, 


relying on Me, and refined by the fiery ordeal of knowledge, 
many have become one with Me. \\ [4:10] 


“Those who know the mystery of God's incarnations and actions 
become free from attachments, from fear and anger, says Shri 


Krishna. “They become absorbed in Me. They live in complete 
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surrender to Me. Purified by knowledge and tapascharya they become 
as I am, lost in Me.’ Shri Krishna has explained here how we may 
know that a person has understood the mystery of God’s incarnations 


and actions. 


ra 


Ul Zn whatever way men resort to Me, even so do I render 
to them. In every way, O Partha, the path men follow is 
Mine. \\ [4:11] 


In other words, people reap as they sow. As the quality of bhakti, so is 
its reward. If there is any motive behind bhakti, if you seek anything 
through it, you will get what the quality of your bhakti entitles you to. 
You will not get what you wish, but what you deserve. We may wish 
to become God, but that does not mean that we shall become God. 
We shall get only that which we have earned through our manner 
of life. We shall get what we deserve. If you walk a distance of four 
miles, you will get only what is at the end of it. 


This verse has a history behind it. When Tilak Maharaja’ was alive, 
he had cited this verse in the course of a discussion about violence 
and non-violence. I had argued that we should bear with a person 
who might have slapped us. In reply, he cited this verse to prove that 
the Gita upheld the principle of ‘tit for tat’. That is, we should act 
towards a person as he acts towards us. I continue to cling to the reply 
which I gave him then. I had argued that this verse could not be used 
in support of his contention. We should not act towards a person as 
he acts towards us. If he is bad to us, we should not be bad to him. 

This verse merely lays down God’s law. Shri Krishna says that He 
will worship a person as the latter worships Him, which means we 
reap as we sow. One cannot do evil to others and expect good for 
oneself. Man has no right to return two slaps for one. But a principle 


> Bal Gangadhar Tilak (1856-1920) staunch nationalist and a popular leader of the 
Indian National Congress. 
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quite the opposite of this prevails in the world. Uncivilised people 
may return two slaps for one and may fight back when attacked. 
There may be times when, because of this attitude, the relationship 
between a father and son may not be a good one. If, however, a 
father behaves in a civilized manner, he will use wisdom and endure 
the son’s misconduct with patience, and thus teach him to behave 
with humility. If the son is good, then he would suffer his parents’ 
weaknesses with patience. 


We prefer the second attitude to the first. Besides, in the preceding 
verse we learnt about the type of man who can realise God. It says 
that those serene persons who are vita raga bhaya krodha — that 
is, who are free from all attachment, fear and anger — realise God. 
The present verse completes its meaning; it does not contradict it. 
The previous verse says that a person who yields to attachment and 
anger will not realise God. If one yields to anger, one will reap the 
fruit of anger. We are thus taught not to yield to anger but to banish 
attachment, fear and anger from within us. 


Shri Krishna then says: mama vartm anuvartante manusyah Partha 
sarvasah — ‘Everyone follows a path which leads to Me.’ 


In the second line, therefore, the Lord says that men are governed 
by His law, the law of karma which rules the world. God created 
His law and left the world to its governance, reserving to Himself 
no right to interfere with its operation. He then told men to decide 
for themselves whether they would, or would not continue to be 
born into the world, as though making the position clear to them in 
advance so that they may not blame Him afterwards. 


If we worship God, He will be pleased; but it does not mean that, 
if we do not worship Him, He will be displeased and will change His 
law. The law is immutable. 


oo 


Ishvar, God, is not a ruler though literally the word means ‘a ruler’. 
But, then, since God does nothing, he suffers nothing either. He 
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neither acts nor suffers the consequences of action. He stands apart, 
detached. We have given free rein to our imagination and employed 
all manner of epithets to describe God, and we quarrel about Him 


needlessly. 


Take the instance of the Jain and the Vedanta philosophies. 
According to the latter, all things are pervaded by God, whereas the 
former holds that no such being as God exists. We adopt a third 
attitude — one which is the right one for laymen to adopt — namely, 
that God both exists and does not exist. God is not a ruler; He is all- 
pervasive, He is life, He is unconditioned and devoid of form. His 
rule consists the rule of His law. No one has questioned the existence 
of His law. That law is of course a living law. If we equate it with 
God, recognise that it is God, people will then have no reason for 


quarrelling. That is the implication of this verse. 


oo 


The principle of “You will reap as you sow’ is even a part of man-made 
law. Anyone who steals is punished. Even a thief has to submit to the 
law. Those who commit civil disobedience, and do so deliberately 
are as much an outlaw as a person who steals in abject helplessness; 
everyone is governed by the country’s laws. In the same way, man too 
is ruled by God's law, whether he submits to it willingly or not. That 
immutable truth is stated in this verse: 


\l Those who desire their actions to bear fruit worship the gods 
here; for in this world of men the fruit of actions is quickly 
obtainable. \\ [4:12] 


Every desire bears its proper fruit. So long as any desire is left in us, 
we cannot escape the round of birth and death. If we strive for yogic 
powers, our effort will certainly be rewarded, though not necessarily 
in the manner described in books on yoga. Chanting a mantra is 
not necessarily rewarded in exactly the same way as described in 
the Shastras. As men try to discover God’s laws, they conclude that 
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certain actions will have certain results. If they get hold of the truth, 
may be there will be some efficacy in the mantras which they employ. 
However we still know very little about the laws underlying the 
efficacy of such mantras. In this age we are still trying to discover 
the laws of the visible world, but the number of such laws is infinite. 
Shall we ever succeed in discovering them all? Similarly, there are 
laws governing the invisible world too. In future, the laws of that 
world — the powers of the mind — may also be discovered. Mantras 
originated in the discovery of such laws. But, like the hypotheses 
about the visible world, the principles behind particular mantras may 
or may not be true and, and depending on that, the mantras may 
succeed or fail. 


The author of the Gita knew this and, therefore, advised us to 
take no interest at all in these things. He said that people who hanker 
after worldly success and material gains worship various gods. But 
that, he said, will profit them little in the end. It will not increase 
the sum of happiness in the world. If, however, we decide to work 
in a spirit of disinterested service, we would not be concerned with 
mantras, nor shall we be required to study innumerable Shastras. Just 
one little Shastra will suffice, the practice of bhakti — Ramanama. 
We shall not even have to study the whole Gita, it will suffice if we 
understand its substance. 


A man who has no desires (for material benefits and worldy gains), 
how well his work shines! We suffer because of our innumerable 
desires. People do not stay in their places of duty and thus create 
disorder and confusion in the world. A person who, instead of 
being absorbed in his work is always discontented, has not found 
his right place in the world-machine. If in a family every member is 
discontented, the family would be disrupted. Similarly there could 
be chaos in a country’s government too. If everyone working in this 
world-machine seeks a reward for his work and, therefore, constantly 
changes the spheres of his work, there will be no order anywhere; 
the condition of such a person is like that of one who wastes himself 


123 


in pleasures and then runs about in search of tonics and pills. With 
our minds full of cravings, we run after things in the world. While 
our attachment to the ego remains, we shall never taste the sweet 


ambrosia of Self-knowledge. 


The Gita, therefore, tells us that if, while giving up attachment to 
the ego, we attend to the task which has fallen to our lot to the best 
of our ability, then an emperor's work and that of one who cleans 
lavatories will be deemed of equal worth in God’s court. In God's 
court a man with a crown is not deemed to have greater worth than 
one who has nothing on his head. 


Hence the Gita says he who works without attachment to the ego 
works best and becomes qualified for moksha. 


oo 


\l The order of the four varnas was created by Me according 
to the different gunas and karma of each; yet know that 
though, therefore, author, thereof, being changeless I am not 
the author. \\ [4:13] 


‘T have,’ says Shri Krishna, ‘created four varnas, divisions of society, 
on the basis of character and work.’ These are Brahmin, Kshatriya, 
Vaisya and Sudra. What should be the character of a Brahmin? What 
is distinctive about him? He is a Brahmin who knows Brahman, who 
lives most in the consciousness of God. And a Brahmin’s work in 
life is to teach and help people to realise God. Besides this particular 
gift, he will also have the qualities of character which mark the other 
varnas. The Kshatriya’s special dharma is protection of society. He 
should, above all, be a brave man. The Vaisya occupies himself with 
commerce. That is his special dharma. If he did not follow it, perhaps 
the world would not go on as it does. The Sudra’s special dharma 
is service. If he combines with his service, the spirit of yajna or the 
motive of public good, he will earn the reward of his life. 


There is here no question of higher and lower. If we regard the 
person who cleans lavatories as lower and another who reads the Gita 
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as higher, that will be the end of us. Majority of the people in the 
world are engaged in the work of service. Ifa man combines the spirit 
of yajna with such work, he will be a mumukshu — one who aspires 
after moksha. A Sudra is expected to have humility, but humility 


does not mean abjectness. He serves no one except God. 


God is spotless and without form. He has no need to sleep or eat 
and drink. He does not move and yet it is He who does everything. 
God is an expert lawmaker, for He is the author of all laws, though 
being perfect, He is under no compulsion to act or do anything. He 
never violates His law. God is present in everything that exists and 
therefore, He and His law are one. He is spirit. That is, His law is 
spirit, it is God Himself. He is, and also is not, the doer of things. 
Since the universe displays some order in its running, we may assume 
that God is the author of that order. But the Lord has told us here 
that He is its author and yet is not its author — that is His mystery 
beyond human understanding. 


God works like a machine. He is His law. He is the author of law 
and it is He who administers it. What perfect order this represents! 
There is never a question of His suspending His law or of deciding 
to uphold it. The machine has been functioning from eternity. God's 
law exists and has been in operation since the time that He came into 
being. We indeed conceive such a necessity for Him. He never suffers 
the effects of karma, for He has no wish to be fulfilled through any 
karma. 


Can anyone say of a machine that it suffers the effects of karma or 
has any wish to be fulfilled through karma? A machine simply goes 
on working. In the same manner, we should become totally immersed 
in our work so that we are one with our work, and lose ourselves in 
that work. But, then, we should first ascertain our duty. Our duty is 
to strive for self-realisation and we should lose ourselves in that aim. 
When we have learnt to function in this manner, like a machime, we 
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shall have gained the true end of human effort. We shall then be fit 


for direct realisation of God. 


\ Actions do not affect Me, nor am I concerned with the 
fruits thereof. \\ [4:14] 


Fruits of action do not cling to me, for I have no desire for them. 
Anyone who knows this truth about Me is never bound by karma. 


How can he be? He who knows God’s law will work but would 
desire nothing through work. Why do we feel the strain of work? 
Because, as we work, we remain attached to the ‘T’ within us; were it 
not so, we would never feel impatient or worried. We should be so 
absorbed in our work that we do not even notice the time when we 


should stop it. 


A person who works with such devotion, how can he suffer the 
effects of karma? That is, he never feels the strain of work. He is 
ever fresh. There are so many who cannot be happy unless they are - 
working. They never feel the need to stop work for a moment and 
stretch for rest. If any visitors interrupt their work, they feel miserable. 


Such persons never feel the effects of karma. 


The man of lust loses himself in his lust, but he wearies of his 
indulgence because he seeks pleasure from it. Anyone who seeks 
pleasure is bound to wear of it sooner or later. If a person indulges 
his palate, he cannot but fall ill; he is bound to suffer from some 
disease. But what disease can he suffer from who never indulges his 
palate, who does not eat for enjoyment? One should do the task on 
hand without expecting pleasure from doing it, do it merely as one’s 
duty. He who approaches his work in this spirit, who desires nothing 
through it, will not have to suffer the effects of karma. The signs 
which indicate that we suffer such effects are the need we feel for 
food and water and the wearing out of our bodies. 


God is ever awake. We are awake for some time and then sleep, we 
eat and feel hungry. But God, though He is ever awake, does not have 
to make an effort to keep Himself awake. He does not sleep and does 
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not eat. Though He acts, He does nothing. Behind every act of ours, 
there is a trace of egotism and attachment to the ‘I’, — an action of 
the will. We will to act, we have to do so, before we do anything. God 
keeps awake forever without a moment’ interruption. We cannot do 
so. If, however, we keep such a state before us as our ideal, we can do 
the best work. That is why Shri Krishna said: yoga is skill in action 
[2:50]. That is, the man who is firmly established in yoga always does 
better work than one who is restless and impatient in his work. 


\ Knowing this did men of old, desirous of Freedom, perform 
action; do thou then, just as they did — the men of old in 
days gone by. \\ [4:15] 


The seekers of moksha in old days knew this truth and worked in such 
a spirit. To realise God means to work like God, with single-minded 
devotion and ceaseless vigilance. Though living in the human body, 
we should imitate God as much as we can. ‘Our forefathers did this. 
You too, Shri Krishna tells Arjuna, ‘should act in the same manner’. 


How is it that Arjuna thought about dharma when he was required 
to kill his relations? Shri Krishna, therefore, rebuked him and said that 
he should not think on those lines, for in old times people worked 
without thinking of any reward for work. If one works in that spirit, 
one is not bound by the effects of karma. “Think how I act,’ says Shri 
Krishan. ‘I create society with its four classes, but I am not bound 
by the effects of karma, for I remain unattached.’ “You too,’ He tells 
Arjuna, ‘should act in that manner.’ 


‘Do your work and leave the responsibility to me, says Shri 
Krishna. “What is it you can do? Everything is done by me. Left to 
yourself, you will remain slumbering. On your own, you do only evil. 
You cannot say that I incline you to remain slumbering or to do evil. 
I inspire you to do only good. It is Satan who inclines you to remain 
slumbering, to abuse people, to behave disrespectfully to others and 
to cheat people in the name of spinning.’ 


ow 
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\l ‘What is action? What is inaction?’ — here even the wise 
are perplexed. I will then expound to thee that action knowing 
which thou shalt be saved from evil. \\ [4:16] 


‘T will explain to you what right karma is and, having understood it, 
you will save yourself from evil, from the round of birth and death’, 
Shri Krishna tells Arjuna. 


Our eyes are closed with bandages. These bandages are not 
eternal, but we let them stay because we have grown used to them 
and consider then as natural, as fear is natural to us. There was a lion 
cub who, having always lived among goats, would tremble with fear 
like a goat. Then a real lion happened to meet him, and he held a 
mirror before him. The cub roared, and escaped from the company 


of the goats. 


This cub had not been forced to put a bandage over its eyes, the 
bandage had just grown of itself. In the same way, each one of us has 
the bandage of ignorance grown over our eyes, and we do not know 
that it is not our dharma to live in evil, to submit to the round of 
birth and death. Our dharma is to rise ever higher until at last we 
can rise no more. We can have no rest till we have reached the goal. 
There will be eternal peace when we have reached it, that is, the 
peace of moksha. The state of moksha is unchanging. Moksha means 
destruction of the shackles of birth and death and getting out of that 
round (of birth and death). It means deliverance from evil. If we meet 
a worthy guru, and he loosens the bandage of ignorance over our eyes 
and holds before us the mirror of knowledge, we would know what 
we are, would know whether we deserve to go from birth to birth or 
are fit for something else. In truth we deserve better than to follow 
this round, we belong to a higher station. We shall become fit for that 
station when the darkness of ignorance has vanished. 

The Lord tells Arjuna that He would show the way by following 
which he could save himself from evil, that his actions till then were 
only a means of binding him. Shri Krishna wished to help Arjuna to 
deliver himself from that bondage, but what could He have taught 
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him if the latter had not questioned Him eagerly, had not shown that 
he thirsted for knowledge, if he had not told Him: ‘I am like one 
sunk in ignorance; I do not know what my duty is; I have faith in 
you; show me what my dharma is?’ 


\\ For it is meet to know the meaning of action, of forbidden 
action, as also of inaction. Impenetrable is the secret of 
action. \\ [4:17] 


One should know what karma is, what vikarma — that is, forbidden 
karma — is, what akarma — that is, ceasing from karma — is. Truth 
about karma is a deep mystery. 


\l Who sees inaction in action and action in inaction, he is 


enlightened among men, he is a yogi, he has done all he need 
do. \\ [4:18] 


The aim of this verse is to show that one who does karma may still not 
be doing anything. I have already in a previous discourse mentioned 
my own example and told you that if I worked with attachment to 
my ego there would be occasions when I would become mad. But 
things go on and leave me unaffected because I do everything merely 
as my duty. Even if everybody here were to leave me, I would not 
shed one tear. If we work in such a disinterested spirit, we can follow 
the example of the Lord who said that, though He had created society 
with its four classes, He was not their creator. That is so because of 
the principle that one may do karma and still not have done it. 


We are caught in the motion of the wheel of this world. Our duty 
is to work ceaselessly as a part of this machine. We should spend 
every minute of our waking life in doing work which has fallen to our 
lot, and do it as if we are impatient about performing it, while being 
totally calm. The bullock that keeps the water-wheel in motion goes 
round and round, but no bucket falls from its place, it remains in its 
place, calm. We should be filled with such calm. On the other hand, 
if our heart is agitated, we may rest from work but shall not have 
ceased from action, we would still be working. The bonds tighten 


129 


round such a person and there is but misery in store for him. If he 
believes that those who let themselves be entangled in the affairs of 
life weave bonds of karma around them and that he himself is free, 
he is deluded, for every thought is a form of karma. That is why the 
Lord has said that the truth about karma is deep mystery. 


I am not God. I only strive for perfection, but I am not fit to be 
any one’s guru. I am full of desires, and so, when I am excited, my 
voice is naturally raised. If I had succeeded in banishing every desire 
within me, I would be able to do as much work as I am doing now, 
but my voice would ever be the same. I aspire to reach such a state. 
It is true that sometimes my voice is raised and there is a little flash 
of anger in my eyes. This is the state Arjuna had in mind when he 
asked the Lord how a person is overcome with evil desire against his 
will [2:50]. 

I am still swayed by desire and anger. I say this to illustrate the 
truth that we cease from karma in the measure that we do karma 
without any thought of its fruit. If I run away from a task in despair, 
if I get upset or raise my voice because someone does not listen to 
me, I weave the bonds of karma round me. Having undertaken a 
duty, having agreed to look after some children entrusted to me and 
sharing the responsibility of bringing them up, how can I now run 
away from the task? If I retire to the heights of the Himalayas and 
live there in peace, I would be indulging my body in idle comfort and 
weave round myself the bonds of karma. I must, therefore, remain in 
the midst of these responsibilities, and win moksha through them. 


If I become free from anger and shake off ignorance, if I become 
more vigilant and alert, I would be doing no karma even when 
occupied in some karma. This illustration explains both the ideas, 
of a person doing no karma even when occupied in karma and of 
another who, though he believes that he is doing no karma, is in fact 
weaving the bonds of karma round himself. 


Everyone should apply this illustration to himself, forgetting 


about me as an individual. I have mentioned my own example merely 
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in order to explain that we are all imperfect. I say, not merely out of 
modesty or as a matter of form, but with detachment, that I am 
imperfect. This is not my modesty, but the simple truth. When I am 
completely free from the sway of desire and anger, you will always see 
me calm, more so than you see me today, I am striving to be free from 
these. I feel that one day I shall attain such a state of calm. 


In this age, we do not have the means with which to measure 
ourselves. The Gita was composed to help us. It says that we should 
work like machines and pour out our life in our work. 


ed 


We should think further about the first line of the verse beginning 
with karmany akarma [2:18]. 


We saw in a previous verse that no human being ceases from karma 
altogether even for a moment. That means that the very process of 
living is a form of karma. Eating, speaking, thinking, sleeping, all 
these are forms of karma. Thus, no one can escape doing karma. Still 
the Gita distinguishes between karma and akarma, between the yogi 
and ordinary human beings, between night and day, and explains 
that the involuntary processes in the body are not karma; that is, even 
though we do such karma, we weave no bond around us through it. 


I have an aim in this discussion of the Gita, and that is that 
children should understand some of the ideas and act accordingly, 
and, therefore, the discussion is certainly a form of karma for me. 
If I had accepted the work of teaching and if explaining the Gita 
came naturally to me, then this very work would perhaps deserve 
to be described as akarma. Even so, the idea of akarma is like the 
Euclidean definition of a straight line, and the work of explaining 
the Gita would be akarma only in a relative sense. Karma becomes 
relatively akarma when it is undertaken for the service of others, for 
the sake of our higher good. We may be said to eat and breathe with 
that aim only if we have voluntarily and deliberately dedicated our 
body to the service of Shri Krishna. He who lives with the knowledge 
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that his body is not his, that God makes it dance as He wills, may 
be said to have realised God. All karma done in that spirit is akarma. 
Anything else, though seeming akarma, is in truth karma. 


A yogi may have ceased riding fancy’s horses, and still his samadhi 
may be a form of karma for him if he has sought it for better health. 
Some persons suffering from consumption learn to enter into such 
samadhi; it is plain that their aim in doing so is to cure themselves of 
their disease. Their karma in this case is not inspired by the motive 
of higher good. Only that karma is so inspired in which our aim is 
realisation of God and nothing else, and that too when this aim is 
pursued with spontaneous naturalness. The person who is inspired 
by it is not in the least conscious of it. In all that he does, there is only 
the yearning for realising God and no other thought. Such a person 
loses the very consciousness of his body, as the gopis did. Even those 
who are possessed by lust lose the consciousness of their bodies, but 
they go to hell because they have given themselves up to the pursuit 
of lust and do not yearn to see God. When such a person, after he 
has had enough of pleasure, experiences the joy of devotion to God, 
he realises that this latter joy is far superior to the pleasure he got by 
giving himself up to lust, that by losing himself in the pleasure of lust 
he grew weaker, whereas by losing himself in the joy of God he was 
filled with strength. After this experience, he is no more negligent in 
work but learns to be proficient in it. 


He who does everything for the sake of the higher good and 
dedicates all his work to God has ceased from karma. Just as the judge 
dispenses justice and the hangman hangs the condemned man in the 
name of the king, so if we feel that in this empire of the universe we 
are God's slaves and are prompted by Him to do what we do, all our 
actions will be for our higher good. 


\l He whose every undertaking is free from desire and selfish 
purpose, and he who has burnt all his actions in the fire of 
knowledge — such a one the wise call a pundita. \\ (4:19) 
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That person whose undertakings are never inspired by selfish desire 
or personal aims but are altogether spontaneous, whose karma has 
been burnt up by the fire of knowledge (everything that exists and 
will cease has life in it, which means that a piece of stone has life in it, 
but, though it does no karma it has no knowledge either) — such a 
person will not be like a stone in regard to karma but, on the contrary, 
may do all manner of karma and will still have his karma burnt up 
by the fire of knowledge. For instance, this earth created by God is 
in unceasing motion and yet seems at rest; it seems so though it is 
spinning with a speed which would make us giddy if we could see it. 
When typing on a typewriter has become mechanical work with the 
typist, his finger will alight on the correct letter even when he is not 
looking at the keyboard; he who is able to work in such spontaneous 
manner and is fully alert, like the typist, in everything he does, may 
be described as the Buddha. 


We may be doing much work, but without any consciousness 
that we are working. We wish to know the atman dwelling in this 
human body — wish to know it directly so that its knowledge may 
become a part of our being as it was with Sudama.’ An experienced 
carpenter will make a board effortlessly, whereas one with only a 
theoretical knowledge of the craft will not be able to make one. He 
who has learnt to work effortlessly in this manner goes on working 
mechanically and still remains detached. 


The verse beginning with yasya sarve samarambhah [4:19] describes 
the character of such a person. We do not have to make any effort for 
winking the eye; all our actions should become spontaneous. Anyone 
who has acquired control over his thoughts to this degree will never 
have an evil thought; such a person will move in the world as if he 
was no more than a corpse. He will seem so to us because he has no 
desire and no aim, is not subject to attachments and aversions; he is 


a man who has ceased from karma. 


> An indigent Brahmin friend of Krishna. 
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\l He who has renounced attachment to the fruit of action, 
who is ever content, and free from all dependence, — he, 
though immersed in action, yet acts not. \\ [4:20] 


He who has given up desire for the fruits of karma, who is ever 
contented, not more so at one time and less at another time, who 
is always satisfied with what he has — such a person may be ever so 
deeply engrossed in work but in truth he does nothing. 


\ Expecting naught, holding his mind and body in check, 
putting away every possession, and going through action only 
in the body, he incurs no stain. \\ [4:21] 


He alone who hopes for nothing, whose mind is ever steady and 
who has completely given up the desire for possessions does not feel 
the body to be a burden. How does this become possible? The body, 
too, is a kind of property which we possess. We should so use it that 
we would not mind it perishing today rather than tomorrow. If we 
cultivate such an attitude, we would not feel the body to be a burden. 
Anyone who works in that spirit, with the sole aim of giving the body 
its hire and not for the sake of pleasures, may be doing karma all the 
time and still he stores up no sins. 


oo 


That person who is described as doing shariram karma does not 
have to suffer the fruits of karma. Shariram karma means karma for 
keeping the body alive — for bodily sustenance. This does not mean 
that his karma bears no fruit, but only that he seeks none. In other 
words, he does not attribute the karma to his atman. For instance, 
I listen to the Gita being read out. I should do so with humility, 
for listening to it is my duty; the fruit of listening to it will follow 
of itself, whether we think of it or not, in the same way that a seed 
which has been sown grows by itself into a tree. This seed has no 
ego. The consciousness with which we do things should disappear. 
A person who writes his diary everyday does not think about how 
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much his hand worked during the day; in that way all our work 
should be done mechanically. 


Even an action which one took to be most virtuous karma may 
turn out to be a sin. Supposing one is born a prince through the virtue 
of meritorious work, how does it profit one? What good is there in 
being born a prince? To be born poor and to be born a prince, these 
are two extremes of the same state. We say that we should try to make 
do with less sleep, and that may seem contrary to the teaching of the 
verse we are discussing. But we make the effort in order that by and 
by sleeping less may become natural to us, just as we try to rise above 
rajas and tamas by engaging ourselves in sattvik activity. 


Observance of brahmacharya and other rules has become difficult 
for us because we pamper the body too much. We have made difficult 
what should be quite natural to us. It is not natural for human beings 
to violate brahmacharya. We seek pleasures because we live as if the 
body and the atman were identical. If, instead, we look upon the 
body as only a material object and think merely of keeping it alive 
somehow, we would not run after pleasures. How can we be ever 
disturbed by evil desires if we look upon our body as the temple of 
the atman? Should anyone maintain himself merely by doing half 
an hour's writing everyday? No. Anyone who does so is a thief. The 
mind works for the atman and so does the body, but we ought to 
undertake physical labour to maintain the body. Even the work of 
teaching cannot serve as a means for this purpose. Only agriculture _ 
or similar work can count as work for the sake of the body. 


\ Content (and satisfied) with whatever chance may bring, 
rid of the pairs of opposites, free from ill will, even-minded in 
success and failure, he is not bound though he acts. \\ [4:22] 


He who is satisfied with what he gets in the ordinary course of 
things, who has risen above the pairs of opposites (dualities), such 
as happiness and suffering, has no ill will in him and bears an equal 
mind towards success and failure, is indifferent and is not affected by 
them — such a person does not dance with joy on getting something 
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which is welcome to him and does not start lamenting his lot when 
disagreeable things happen — he may do karma and still be not doing 
it, that is, will not be bound by the effects of his karma. 


\ Of the free soul who has shed all attachment, whose mind 
is firmly grounded in knowledge, who acts only for sacrifice, 
all karma is extinguished. \\ [4:23] 


That person who works without attachment is free; he is not bound 
by the effects of karma. He whose mind has become steady through 
knowledge and who always works in the spirit of yajna has all his 
karmas burnt up in the fire of knowledge. 


If we cultivate a state of mind such that we eat and drink in order 
that we may serve God, serve the atman, that is, eat and drink in the 
spirit of yajna, then we shall have ceased from karma. 


Any action done without reference to one’s own interest is a form 
of yajna. The next verse follows as a consequence from this, and also 


explains the manner of doing such yajna. 


\l The offering of sacrifice is Brahman; the oblation is 
Brahman; it is offered by Brahman in the fire that is 
Brahman; thus he whose mind is fixed on acts dedicated to 
Brahman must needs pass on to Brahman. Ul [4:24] 


That which is thrown into the yajna is Brahman and so is the oblation 
(arpan has been interpreted to mean all the materials used for the 
purpose of the yajna). If that oblation is thrown by Brahman into the 
fire which is also Brahman, it is bound to act as Brahman. Anyone 
who relates all his karmas to Brahman will merge into the latter. How 
can a person who sees God in every aspect of a yajna suffer the fruits of 
karma? He becomes both the ladle used in the yajna and the oblations 
poured out by its means. He looks upon God as a potter and offers 
himself as clay to Him and lets Him make from it any pot He pleases. 
The verse thus explains how there may be akarma in karma. 


oo 
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Shri Krishna now explains the different types of yajna: 


Ul Some yogis perform sacrifice in the form of worship of the 
gods, other offer sacrifice of sacrifice itself in the fire that is 
Brahman. || [4:25] 


A person who performs a yajna by means of a yajna, that is, who has 
made his whole life a yajna, doing a yajna comes most naturally. Such 
a person is ever engaged in doing yajna with ceaseless vigilance. He 
identifies himself with all creatures in their suffering. The meaning 
here is not that he gives up doing yajna. Rather, it becomes hiis very 
nature to engage himself in yajna just as it is natural for God to dwell 
in the heart of the basest of human beings. 


Some persons make a sacrificial offering of sense organs, hearing 
and others, into the fire of self control; that is, they stop hearing with 
their ears, speaking with their tongues, savouring food and drink with 
the palate and seeing with their eyes. Others reverse the process. They 
make a sacrificial offering of sound and other objects of sense into the 
fire of the sense-organs. Since we cannot stop our ears altogether, we 
should hear only what is good. Since we cannot keep our eyes shut 
forever, we should use them only to see the glory of God everywhere. 
This is what is meant by saying that some persons sacrifice the objects 
of sense into the fire of the organs of sense. 


Proceeding further, Shri Krishna says: 


Ul Others again sacrifice all the activities of the senses and 
of the vital energy in the yogic fire of self-control kindled by 
knowledge. \\ [4:27] 


Some others stop the functioning of all sense organs, stop even the 
movement of prana, that is, breathing, make themselves motionless 
and enter into samadhi, become firmly established in the atman 
and, lighting this yoga with the fire of knowledge, make a sacrificial 
offering of all the organs into it. By this Shri Krishna means that such 
persons direct their efforts in disciplining the mind to refrain it from 


pursuing sensual pleasures. 
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Some persons become angry with themselves because they do 
not succeed in their efforts to observe brahmacharya and stop the 
functioning of all organs. The man who tries to observe brahmacharya 
but fails in his efforts becomes desperate and undertakes an indefinite 
fast, resolving in his mind that he will not let any organ of the body 
function, because, as long as even one of them is functioning, his 
mind (would) revel in evil thoughts; he, therefore, decides that it is 
best to stop all organs from functioning. This is lighting up the fire 
of yoga of control of the atman. This is no mere samadhi of the body, 
it is samadhi illumined by knowledge. A man striving for success in 
brahmacharya suffers pain as a woman in labour does. If a person 
cannot bear obstruction to his efforts to cultivate self-control, we see 
that he gets upset. This is why I often say that such a person is like a 
milch cow and that we should bear his kicks. 


\l Some sacrifice with material gifts; with austerities; with 
yoga; some with the acquiring and some with the imparting 
of knowledge. All these are sacrifices of stern vows and serious 
endeavour. \\ [4:28] 


There are people in this world who perform the yajna of money 
— who let their wealth be shared by others. Some others perform 
tapas and imprison the monkey which is our mind. Some others 
still, practice yoga or devote themselves regularly to holy studies, to 
the study of the Vedas. Some perform the yajna of the pursuit of 
knowledge. They do not read, but devote themselves to reflection and 
meditation. Ascetics who put themselves under strict vows perform a 
yajna in that manner. 


\ Others absorbed in the practices of the control of the vital 
energy sacrifice the outward in the inward and the inward 
in the outward, or check the flow of both the inward and the 
outward vital airs. \\ [4:29] 


Some throw pranavayu as sacrifice into apanavayu, while others hold 
the latter in the former. Some others still hold both. All these are 
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practitioners of pranayama. In this way they arrive at the stage of 
complete restraint of breath and this is considered to be yajna or 
offerings of worship. 


\l Yet others, abstemious in food, sacrifice one form of vital 
energy in another. All these know what sacrifice is and purge 
themselves of all impurities by sacrifice. \\ [4:30] 


To strive and conquer desire is also a form of yajna. The Gita teaches 
us to look upon all activities for paramartha* as forms of yajna. 
Paropakar means working for others; but the idea that we work for 
others is only an illusion. We always work for ourselves. We shall 
attain deliverance only if we work exclusively for our higher self. All 
activities for paramartha, therefore, aim at one’s own good. 


o- 


\l Those who partake of the residue of sacrifice — called 
amrita (ambrosia) — attain to everlasting Brahman. Even 
this world is not for a non-sacrificer; how then the next, 
O Kurusattama? \\ [4:31] 


Those who consume what remains after the yajna is over, that is, 
those who utilise for themselves only the time which remains after 
they have completed the yajna, enjoy amrita and attain to the 
timeless Brahman. The person who has done no work during the day 
but, like a heifer idling in mud, has spent his time in bed, steals the 
sleep which he enjoys at night. The man who does no yajna can win 
nothing in this world; what then can he win in the other world? He 
is lost in both. Indirectly it means that one must perform yajna as a 
way of life, without any reservation and selfish motive. 


The verse which we have been discussing has a wide meaning. It 
means that we should eat only after all others have had their food. So 
long as the embodied soul lives in this world, it has no choice but to 


* Literally, the Supreme god; the term also means altruism 
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have relationships with others. To become disinterested in the body, 
therefore, means that one should devote oneself exclusively to the 
service of others so that one may attain the Brahman beyond time. We 
should be as impatient to attain it as a lost sheep is to get back to its fold. 
Those who, on the contrary, live only for themselves prosper neither in 
this world nor in the next. Therefore, Shri Krishna tells Arjuna to stop 
thinking of some people being and others not being your relations. 


\\ Even so various sacrifices have been described in the Vedas; 
know them all to proceed from action; knowing this thou 
shalt be released. \\ (4:32] 


The verses in question, verses enumerating different types of yajna, 
from 2:24-2:30 are found nowhere in the Vedas. 


The Vedas describe these different types of yajna. You should 
know that all of them exist through karma; only so can you win 


moksha, Arjuna is told. 


After explaining the meanings of karma and akarma, the Lord 
makes it clear in this verse that it is simply impossible for anyone 
to live without doing karma. That of course does not mean that a 
state of akarma is impossible. Every karma done for the good of the 
atman, though it appears to be karma, is in reality akarma. If we can 
renounce the fruits of karma, that is, work only for others, then we 
may work like horses. On the other hand, when working for ourselves, 
we should be like a piece of inert matter, have no interest in the work 
at all. This is a state of the heart, an attitude of mind. Anyone who 
cultivates that attitude towards everything he does, sleeping, eating, 
drinking or cleaning the lavatory, will attain to moksha. 


The words evam bahuvidhah in the above verse mean that the 
different types of yajna are enumerated only as illustrations. Others 
can also be included if they satisfy Gita’s definition of yajna. 


\l Knowledge-sacrifice is better, O Parantapa, than material 
sacrifice, for all action which does not bind finds its 
consummation in Knowledge (jnana). \\ [4:33] 
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isappointments stare me in the 
face and I see not one ray of light 
on the horizon, I turn to the 
Bhagavad Gita and find a verse 
to comfort me; I immediately 
begin to smile in the midst of 


overwhelming SOrTOW. 
— Gandhi 


The person who performs the yajna of knowledge makes a greater 
sacrifice than another who performs the yajna of money, for the 
yajna of knowledge includes everything, including money and all 
other things. Knowledge covers everything which exists in the world, 
without reference to the distinction between living and non-living. If 
we understand the terms dravya’ and jnana in a wide sense, a yajna 
of knowledge includes yajna of every kind of dravya. Anyone who 
imparts the highest knowledge to us, convinces us to the very depth 
of our being that the body is not the atman, performs a very great 


yajna indeed. 


\l The masters of knowledge who have seen the Truth will 
impart to thee this Knowledge; learn it through humble 
homage and service and by repeated questioning. \\ (4:34) 


“You can obtain this knowledge,’ Shri Krishna tells Arjuna, ‘by bowing 
before a guru in utmost humility — by prostrating yourself before 
him, fuel in hand, — by serving him and by frequent questioning, by 
harassing him with questions, and in no other way. The enlightened 
ones who have seen the truth will impart this knowledge to you.’ 


\t When thou hast gained this knowledge, O Pandava, 

thou shalt not again fall into such error, by virtue of it | 
thou shalt see all beings without exception in thyself and 

thus in Me. \\ [4:35] 


‘When you have received that knowledge,’ explains Shri Krishna, 
‘your understanding will never again be clouded by the darkness 
of ignorance and you will make no distinction like that between 
kinsmen and others, you will learn to regard all beings with an equal 
eye so that you will see them all as existing in you and in Me; in other 
words, for you everyone will be a kinsman.’ 


> Any material; in a restricted sense, the term means ‘money’. 
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‘The entire universe is filled by Me, and, therefore, you will see 
Me in all objects. When the ‘T’ in you has melted away, then it will be 
‘Jalé Vishnu, sthalé Vishnu, Vishnu paravata-mastaké” for you.’ 


Once we have realised that this whole universe exists in God, how 
can there be any problem of violence and non-violence for us? We 
would feel even thieves and tigers to be ourselves. Till we feel that 
way, we may be sure that we have not attained a state of knowledge 


at all. 


Can we claim that we have the knowledge described in the verse 
which we have been discussing? Suppose that we learn to recite this 
verse in one day; do we then become seers of truth? Do we become 
so when we teach the verse to others? Of course not. We cannot 
have this knowledge merely by talking about it. We understand 
with our reason that the universe is the same as ourselves, but we 
can only imagine what that means. We cannot grasp the idea or feel 
its truth. The moment we leave this place (where we are discussing 
Gita), we shall treat all others as different from us. Only that person 
in whom this idea has sunk from the intellect to the heart — even 
an intellectual nincompoop can have a heart which is an ocean of 
compassion — can feel its truth in direct experience. 


Shri Krishna says to Arjuna. “When I say that men of knowledge 
will impart this knowledge to you, I do not mean that they will 
convince your reason; I mean that they will awaken in you the faith 
that it is so. You will then realise that it is because of your reason that 
you see things as separate from one another, that in truth they are 
one. God, ourselves and all objects in the universe are in essence one 
Reality. Even God vanishes and we have only neti, neti. When a person 
has realised this, his ignorance will have completely vanished. 


° Vishnu in water, Vishnu on land and Vishnu on the tops of mountains. 
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\ Even though thou be the most sinful of sinners, thou shalt 
cross the ocean of sin by the boat of knowledge. \\ [4:36] 


‘Even if you are the most wicked of sinners,’ says Shri Krishna, 
‘Yyou will cross the sea of darkness and ignorance with the ship of 
knowledge’ — crossing the Swayambhu Raman’ the sea of moha’. 


Hunger cannot be satisfied by the knowledge that there is food 
in the vessel, or even when that food is swallowed down into the 
stomach; it is only when it is digested in the stomach and converted 


into blood that we may say that our hunger is satisfied. 


As a blazing fire turns its fuel to ashes, O Arjuna, even so 
the fire of Knowledge turns all actions to ashes. \\ [4:37] 


First, knowledge was compared to a ship, and now it is compared to 
fire. It burns up the bonds of karma, or reaction to actions. That is 


the power of spiritual knowledge. 


or 


For me, the Gita is the ship, not because it is a learned work but 
because I have liked it; it has appealed to me in my old age, and 


because some verse(s) in it has been a great support to me. 


Man does not live by bread alone, whereas the lower creatures 
need only food to live. Even though we all come from the same 
source, they (the lower creatures) need only food to live, whereas 
man lives by performing yajna. Everyone performs yajna in one way 
or another. The spinning wheel is one type of yajna. Prayers, too, are 
a yajna for us. They represent a mode of spiritual cleansing. Till we 
have performed that yajna, we should feel uneasy inside us. Only 
those who attend to these readings of the Gita in that spirit, not 
others, may be said to be really interested in it. If we were not thus 


’ The name given in Jain literature to the farthest sea, which was believed to be so 
vast that no one could cross it. 
8 The state of delusion in which the self takes the phenomenal existence as real. 
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interested in these readings, we would engage a teacher more learned 
than even Vinoba and with his help, study the Gita in order to learn 
Sanskrit or be honoured as pundits in society. Instead, we join these 
prayers in order that they may sustain us in our life. 


Man's need for prayer is as great as his need for bread. A bad man 
will use his ears to hear evil of others and see sinful things, but the 
good man says that, had he a thousand eyes and ears, he would use 
them to contemplate the vision of God forever and to hear devotional 
songs, and employ his five thousand tongues to sing His praises. It is 
only after I have prayed here everyday that I feel the bliss of having 
tasted the amrita of knowledge. For that man who wishes to be a real 
human being; da/ and roti are not his food. They count little to him. 
His real food is prayer. Everyone should set apart some time in this 
manner for reflection. It provides an opportunity to feel one with all 
living creatures. 


o- 


\ There is nothing in this world so purifying as Knowledge. 
He who is perfected by yoga finds it in himself in the fulness 
of time. \\ [4:38] 


We see nothing in this world as holy as this knowledge. The purest 
yajna, therefore, is the yajna of knowledge. He who has become fit 
for moksha through the practice of yoga comes to this knowledge in 
the course of time by his own effort. That knowledge is realisation of 
the self. As soon as this realisation is attained, all the burden of this 
body and of karma will melt away. 


\\ Lt is the man of faith who gains knowledge — the man 
who is intent on it and who has mastery over his senses; 
having gained knowledge, he comes ere long to the supreme 
peace. \\ [4:39] 


Anyone who has unshakable faith will win deliverance with the help 
of Ramanama only. Parents purposely give their children the names 
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of the Lord. That also may save them. That person who is forever 
devoted to the Lord, who is self controlled and who can fall into sleep 
anytime he chooses, who has perfect control over every sense, attains 
this knowledge and soon wins peace and moksha through it. 


(ie Se 


\l But the man of doubt, without knowledge and without 
faith, is lost; for him who is given to doubt there is neither this 
world nor that beyond, nor happiness. \\ [4:40] 


That person who does not value knowledge, who lacks faith, that is, 
who is a skeptic, will perish. He prospers neither in this world nor 


in the other. 


\l He who has renounced all action by means of yoga, who 
has severed all doubt by means of knowledge — him self- 
possessed, no actions bind, O Dhananjaya! \\ 


\l Therefore, the doubt in your heart, born of ignorance, 
destroy it with the sword of knowledge and take up yoga 
— karmayoga — and get ready (for battle). \\ (4:41, 42] 
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| | Chapter 5 | ] 


© 


\ Thou laudest renunciation of actions, O Krishna, whilst at 
the same time thou laudest performance of action; tell me for 
a certainty which is the better. \\ [5:1] 


When can we say that a person who is eating is, nevertheless, not 
eating? Anyone who thinks about playing (or sports) while he is 
eating is merely inattentive, we cannot say that he is disinterested in 
eating. But a person may be eating with proper attention and yet we 
may say of him that he is, nevertheless, not eating. Of whom can we 
say this? 

Of one who eats as though he was performing a yajna, who offers 
up his actions of eating to Shri Krishna, who eats with the feeling 
that he does so in obedience to the Lord’s command. Or, such a 
person may also tell himself that it is not he, but his body, that is 
eating — the atman does not eat, or drink or sleep; he will then eat to 
serve others. That will be service of God, for God who dwells in the 
afflicted is also like them. That person's karma of eating will in truth 
be akarma, and will not bind him. 


If we aspire to be good, we must ceaselessly work to serve others, 
serve them in a perfectly disinterested spirit. We should not serve 
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anyone with the hope that he, too, will serve us one day, but we may 
serve him because the Lord dwells in him and we serve that Lord. If 
we hear anyone crying in distress for help, we should immediately 
run to him and help him as if it is the Lord crying in distress. After 
doing what was needed, we should feel that it was all a dream. Would 
the Lord ever cry in distress? In this way, all our acts of service will 


seem to us like dreams. 


Those who offer delicacies to the Lord before partaking of them, 
do they really perform an act of dedication to Shri Krishna? No, they 
don't. They themselves eat those delicacies. They do not eat them in 
the spirit of yajna. If a person offers the best part of such dainties to 
others to eat and himself eats only the indifferent items which remain 
behind, we may describe him as yajna shisht amritabhuj, one who eats 
the amrita left behind in a yajna. 


oo 


Wl Renunciation and performance of action both lead to 
salvation; but of the two, karmayoga (performance) is better 
than sannyasa (renunciation). Ul [5:2] 


When Shri Krishna said nehabhikrama naso sti [2:40] — literally 
meaning, in this yoga there is no loss of any endeavour. He assured us 
that no effort undertaken to follow dharma is ever wasted. Man cannot 
completely refrain from karma, and therefore, it is easy for everyone 
to follow karmayoga. Renunciation of karma, on the other hand, is 
a difficult matter, for it requires knowledge, whereas karmayoga can 
be followed even by an ordinary person. It is extremely difficult to 
succeed in an effort that involves retiring to a cave in the Himalayas 
and sitting there forever doing nothing. It is a hard task to cultivate 
such stillness that one would not even be tempted by one’s thoughts. 
The Lord, therefore, tells us that karmayoga is a better path, since the 
other one is beset with obstacles and is likely to encourage hypocrisy, 
while the karmayogi runs no such risk. 
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\l Him one should know as ever renouncing who has no 
dislikes and likes; for he who is free from the pairs of opposites 
is easily released from bondage. \\ [5:3] 


Why should a karmayogi be looked upon as superior to a sannyasi? 
A karmayogi is necessarily a sannyasi. But a karmayogi of what type? 
One who has no ill will, who desires nothing and is ever devoted to 
his duty, who is not affected by the pairs of opposites — dualities like 
attachment and aversions, happiness and desires — easily becomes 
free from the binding effects of karma. 


\l Zt is the ignorant who speak of sankhya and yoga as 
different, not so those who have knowledge. He who is rightly 
established even in one wins to the fruit of both. \\ (5:4) 


Sankhya here means sannyasa and yoga means karmayoga. Men of 
little understanding think them to be distinct from each other, but 
not so the wise. In truth, they are two sides of the same coin. Anyone 
who becomes established in either reaps the fruit of success in the 
other too. 


A thing at rest and another in intense motion seem alike, like the 
earth, for instance. Rest and motion are a pair of opposites. But he 
who remains unaffected by such opposites reaps the fruit of both. 


Ul The goal that the sankhyas attain is also reached by 
the yogis. He sees truly, who sees both sankhya and yoga 
as one. \\ [5:5] 


The state which is attained through sankhya, that is, through 
renunciation of karma, is attained by the karmayogi too. He alone 
who understands that sankhya and karmayoga are the same thing has 
true knowledge. That is, if we consider the essence of the two, we 
shall find no difference between them at all. Hence work done in the 
spirit of yajna, done without egotism for our higher good and for the 
service of others, has a place in both. 


oo 
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Karma means work which circumstances make it necessary for us to 
undertake, not that which we do of our own choice. We should feel 
that we need not even pray for pranindm artindshanam’ or wish to 
work ceaselessly with that aim. When the ‘T’ in a person has vanished 
and he has merged into God, he feels no need to pray for anything. 
He will do only such work as circumstances make it necessary for 
him to do. If he has no inclination of his own, only the purest type 
of work will come to him, and he will do it with the feeling that 
Narayana’ does everything. Having made ourselves servants of the 
Lord, it is not for us to choose what we shall do and what we shall 
not. We should do any work which comes to us and at the same time, 
leave the burden of such work to Narayana to shoulder. 


\ But renunciation, O Mahabahu, is hard to attain except 
by yoga, the ascetic equipped with yoga attains Brahman ere 
long. \\ [5:6] 


For him who has not learnt to offer all his actions to Shri Krishna, 
sannyasa is extremely difficult to practice. The truth is that sannyasa 
is impossible to practice except through karamyoga. He who has 
become free from attachments and aversions, who has shed the ‘T’ in 


him, has become a true sannyasi. 


\l The yogi who has cleansed himself, has gained mastery 
over his mind and all his senses, who has become one with 
the atman in all creation, although he acts, he remains 


unaffected. \\ [5:7] 


He who is established in yoga soon attains the Brahman. Anyone 
who successfully follows karmayoga becomes established in yoga. 


He who has become pure, he whose evil impulses have all been 
burnt away and become reduced to a burnt thread in which only 


‘End to the suffering of all creatures’, from the verse: ‘I do not desire a kingdom 
not that I may go to heaven or win liberation, I only desire that the suffering of all 
creatures in pain may end?’ 


2 Vishnu. 
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the twists of the original material are visible, will act mechanically 
in everything he does. That of course does not mean that he pays no 
attention to what he is doing; it only means that he has no egotistic 
feeling that he himself is doing anything, though the thread which 
he draws out will be as straight as that drawn by a machine. An 
unthinking person works mechanically, and the Lord’s servant too, 
does merely what he is asked to do. But he does not work for payment 
and therefore, his work shines out, whereas the hired labourer’s work 
does not shine out as he works for money. No supervisor is required 
to keep watch over a Lord’s servant at work. Outwardly, he seems 
dull, but inwardly he ever lives in the Brahman. 


Besides, the man who lives in the atman, who has subdued 
the demons in him and mastered the senses; who sees himself in 
all creatures and all creatures in himself; will make no distinction 
between relations and others. He will forever live as a servant of all, 
and will partake only of what remains after others have had their 
share. Of such a person it can be said, kurvan api na lipyate [5:7], that 
is he works, but is not bound by the effects (rewards) of karma. 


Ul The yogi who has seen the Truth knows that it is not he 
that acts whilst seeing, hearing, touching, smelling, eating, 
walking, sleeping or breathing. \\ 

\l Talking, letting go, holding fast, opening or closing the eyes 
— in the conviction that it is the senses that are moving in 
their respective spheres. Ul (5:8, 9] 


These two verses are a commentary on the preceding verse. The man 
who knows the Truth acts as if he himself did nothing. Whether 
seeing or hearing, smelling, eating, walking, laying down to sleep, 
breathing, speaking, parting with or accepting anything — in all 
these he will feel that it is his senses which are functioning according 
to their nature. Such a person acts but does not do anything. 


A yogi can take up this attitude, and so can a rogue, as also a 
devotee of the Lord. He who has consecrated his heart to the Lord 
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will feel no desire to do anything for himself. Even when he retires 
to sleep, he will say that it is his body which will fall into sleep. The 
functions of the body are not evil in themselves. We make them so. 
If the body works without interference from us, it will emit nothing 
but fragrance. We can thus take it as a mathematical truth that our 
work will tend to be evil in proportion as we are conscious of the ‘I’ 
in us and it will tend to be good in proportion as we shed that ‘T’. 


We do not become yogis if we keep reciting the two verses (8 
and 9) which we have been discussing. We should cultivate such a 
state that we wholly cease to be conscious of the ‘T in us. Only that 
person can apply these verses to himself who is always completely 
absorbed in the task on hand, whose every action is dedicated to Shri 
Krishna and who seeks no benefit for himself from anything he does. 
If he uses his ears, it is to hear praise of God. If he uses his eyes, it 
is to have darshan’ of the Lord. Nor does he ever suffer. Whenever 
anything happens which might cause him pain, he would think that 
the pain was not felt by him. ‘If’, he would tell himself, ‘I forget the 
“T” in me when suffering this pain and think of Rama, no one would 
be able to know that I had been stung by a scorpion.’ He would feel 
that it had stung his body and that there was just a red spot on it. 
He works mechanically, and still everything he does shines out. His 
actions grow ever more beautiful. He never tires of work, never feels 


upset or confused. 


\ He who dedicates his actions to Brahman and performs 
them without attachment is not smeared by sin, as the lotus 


leaf by water. \\ [5:10] 


Shri Krishna says this to guard against anyone making unworthy use 
of the preceding two verses. Such a person remains untouched by sin, 


as the lotus leaf remains untouched by water. The term ‘sin’ is used 


> Sight of an object, place or person regarded as holy. 


1D? 


here in a wide sense, and covers both sin and virtue. Such a person 
does not have to suffer the consequences of either sinful or virtuous 
action. He goes on working, but remains unaffected by work. Leaves 
of other plants get wet and decay, but the lotus is not moistened by 
water. 


\ Only with the body, mind and intellect and also with the 
senses do the yogis perform action without attachment for the 
sake of self-purification. \\ [5:11] 


The yogis work — with their bodies, with their minds, with their 
intellectual faculties and their senses — but do not feel that they 
themselves are working since they work without attachment, devoid 
of cravings for any rewards, and with the aim of self-purification. He 
who works for self-purification goes on working in a disinterested 
spirit. To work with this aim means to dedicate one’s work to the 
Brahman. 


WA man of yoga obtains everlasting peace by abandoning the 
fruit of action; the man ignorant of yoga, selfishly attached to 
fruit, remains bound. \\ [5:12] 


Renouncing the fruits of karma, the yogi wins the peace which is 
the reward of faith and devotion, the peace which brings moksha 
— the peace enjoyed by a man established in Brahman. That is not 
the peace of a stone or the peace which the unthinking man enjoys, 
or that which the man of lust absorbed in the pursuit of lust enjoys 
for a while; it is the peace of the man established in Brahman, the 
bliss which belongs to the atman. 


The man who is not established in yoga stays in the grip of desire. 
He who works under the sway of ignorance must be a man attached, 
that is, one who is bound through attachment to fruits of work with 
the snake-like coil of expectation and sense-cravings. 
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(| Renouncing with the mind all actions, the dweller in the 
body, who is master of himself, rests happily in his city of nine 
gates, neither doing nor getting anything done. \\ [5:13] 


The atman dwells, ever at rest, in this body with nine doors,* doing 
nothing and causing nothing to be done. Though it may be working 
or acting to make others work, it will not be doing so if it has mentally 


not renounced karma. 


The self-controlled man, that is, the man established in the 
atman, mentally renounces all karma and lives in peace. To renounce 
all karma mentally means to make the mind indifferent to them, to 
withdraw it into an attitude of detachment towards work and feel that 
we are not doing what we are engaged in, that it is God who impels 
us to do it. Surely we do not feel, as we breathe, that we are breathing. 
We have mentally renounced that karma. It becomes necessary to 
breathe with a conscious effort of mind only when natural breathing 
is obstructed. At all other times, it goes on mechanically. 


This life is a play proceeding before us. If we devote ourselves to 
our work without taking interest in the play or letting our mind 
be distracted by it, we would be karma-sannyasis — we would have 
renounced action. I would see a thing which I happen to witness by 
chance, but I would leave the place without stopping even a moment 
longer. 


If we recognise relationships, that ‘this is a son’ and ‘that is a 
brother’, and regard it as our duty to see that the bonds endure, and 
act accordingly — then we are involved with our minds. There is no 


mental renunciation of karma. 


* The physical body consisting of seven gates — in the head being two ears, two 
eyes, two nostrils, one mouth and two gates below the navel being the organs of 
generation and excretion. 
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Ul The Lord creates neither agency nor action for the world, 
neither does He connect action with its fruit. It is nature that 
is at work. \\ [5:14] 


The Lord says: “Ultimately I am the Creator of all beings (It means 
that) when you see, I see, and when you do not see'l, too, do not see.’ 


That is (His) nature. This is a truth before which speech fails. 


We may assert, from different points of view, that God is the 
Doer, and also that He is not. 


If you withdraw interest from the functioning of your senses, they 
will never feel any strain and you will not feel exhausted. Of course, 
there will always be some degree of exhaustion, since complete 
annihilation of the ‘I’ sense is impossible. Yesterday we discussed 
the idea that we should speak not of ‘self-realisation’ but of ‘self- 
purification’. Self-purification is to be achieved through the body. We 
act through the atman to the degree that we have to act through the 
body. In truth, however, the atman does nothing, nor does it cause 


anything to be done. 


o- 


When God, the artist, painted this human eye, He made it so that the 
atman should shine through it. He certainly could not have intended 
it to cast lustful glances. The function of the eye is to ensure the safety 
of the body and to see God. What are the thoughts which come to 
your mind when you look upon the image of Hanuman? Thoughts 
of brahmacharya, bhakti, service and of strength? For he was Rama's 
servant and Rama always gives his servants the strength they need. In 
the very same way the moment we look into anyone’s eyes we should 
be able to see the atman behind them. 


Ul The Lord does not take upon Himself anyone’ vice or virtue; 
it is ignorance that veils knowledge (wisdom) and deludes all 
creatures. \\ [5:15] 
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Man’s real nature is to serve others and to work for self purification, 
and so we should not cherish the ‘Tl’ in us. This is why it is said here 
that God does not take upon Himself anyone’s sin. 


\\ But to them whose ignorance is destroyed by the knowledge 
of atman, this their knowledge, like the sun, reveals the 
Supreme. \\ [5:16] 


When a man’s ignorance has been destroyed by knowledge, the light 
of God is revealed to him. God is the witness of all that occurs. The 
awareness that we should live our lives by obeying Him and act 
only as prompted by Him — that is knowledge. However, we can 
experience this truth directly only when all the twists in the heart 
have straightened out and the atman alone shines in there forever. 
Such persons do not get deluded in material existence. 


oo 


When the night in one’s mind has turned to dawn, one comes to be 
in the presence of God. 


ll Those whose intellect is suffused with That, whose self has 
become one with That, who abide in That, and whose end 
and aim is That, wipe out their sins with knowledge, and go 


whence there is no return. \\ [5:17] 


He whose intellect has become fixed on the Lord, who has merged 
in Him, who is exclusively devoted to Him and who lives absorbed 
in Him, who has dedicated his all to the Lord and trusts in Him 
alone, such a person attains deliverance. The sins of such a person are 
washed away by knowledge. 


\l The men of self-realisation look with an equal eye on a 
Brahmin possessed of learning and humility a cow, an 
elephant, a dog and even a dog-eater. \\ [5:18] 
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Pundits, that is, men of knowledge, see all things with an equal 
eye. They have the same regard for a Brahman rich in learning and 
gentleness, for a cow, an elephant, a dog or a chandal. They feel 
that the atman in each of these beings is identical to the atman in 
themselves. Ganga water in separate vessels is Ganga water after all. 
The only difference is that in some the atman is enveloped by layer 
upon layer of ignorance, and in others these layers have fallen off. 


\ Ln this very body they have conquered the round of birth 
and death, whose mind is anchored in sameness; for perfect 
Brahman is same to all, therefore in Brahman they rest. \\ [5:19] 


Those who are equal in mind to all human beings and have regard 
for all, who have no taint of impurity in them, who abide in God 
and live devoted to Him, have, in this very life, conquered the world 
on earth itself. 


When can we say of a person that he is sama darsi? Can we say so 
of that man who would ascribe equal quantities to an elephant and 
an ant? Indeed no. We can say it of him who gives to each according 
to his or her need. A mother will give nothing to her child who 
is ill and to another who is well, she will give as much as he can 
eat. A person who is filled with the spirit of non-violence and with 
compassion, will act in a way that the world will say of him that he 
behaved towards all as if they were himself, did justice to all; that he 
gave water to him who needed water and milk to him who needed 


milk. 


No one can be like God — absolutely free from impurity and 
equal towards all. One can, therefore, become sama darsi only by 
losing oneself in Him. 


oo 


Let us describe an instance of equal regard for all — of an elephant 
and an ant. Suppose, an enemy and a friend arrive at the place of a 
sama darsi together and both are hungry, the sama darsi will offer 


157 


food first to the enemy. That for him would be justice. He would be 
afraid lest there be some hatred for the enemy lurking in his heart 
and therefore he would satisfy him first. The friend, too, would 
appreciate his motive. 


A pundit [5:18] does not mean someone who is merely learned, 
but one who is both learned and wise. If anyone warns him that 
feeding an enemy would be like giving milk to a snake, he would 
cite, in reply, this verse from the Gita and say that he was a man of 
faith, that his father was a lover of the Gita and so is he and that they 
had never come to harm by following its teaching. “Why should I, 
therefore, not continue to do so?’ he would ask. 


Those who follow this rule in their conduct have won the battle 
of this life. They hold enemy and friend in equal regard. The enemy 
is the elephant and the friend is the ant of our illustration. 


We should make ourselves like that with which we wish to be one. 
If we wish to lose ourselves in Brahman, we must become sama darsi 


just as Brahman is. 


oo 


Shri Krishan explains now the characteristics of one who has become 
established in, or has attained, Brahman. 


ll He whose understanding is secure, who is undeluded, who 
knows Brahman and who rests in Brahman, will neither 
be glad to get what is pleasant, nor sad to get what is 
unpleasant. \\ 


\| He who has detached himself from contacts without finds 
bliss in atman; having achieved union with Brahman he 
enjoys eternal bliss. \\ (5:20, 21] 


The person, who has become liberated into unity with Brahman 
and who is not attached to the objects of his outgoing senses, 
experiences true happiness in his atman. One can have peace only 
by remaining unattached. It is impossible to prevent the impact of 
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sense-impressions; that is why Shri Krishna speaks of the need to 
become unattached. If we constantly meditate on the holy feet of 
Rama, the impact of external impressions will have no effect on us. 
The atman that is united in yoga with Brahman, that is, which has 
attained the state of samadhi in which it merges into Brahman and 
abides in it forever, such an atman enjoys undying bliss. 


\ For the joys derived from sense-contacts are nothing but 
mines of misery; they have beginning and end, O Kaunteya; 
the wise man does not revel therein. \\ 

Ul The man who is able even here on earth, ere he is released 
from the body, to hold out against the floodtide of lust and 
wrath — he is a yogi, he is happy. \\ (5:22, 23] 


Shri Krishna is repeating here what he has already explained in 
Chapter 2. 


\l He who finds happiness only within, rest only within, light 
only within — that yogi, having become one with Nature, 
attains to oneness with Brahman. \\ [5:24] 


That yogi who finds his happiness and his peace within him, who 
does not need external objects to make him happy, who is ever self- 
absorbed and is inspired by the light which shines within him, such a 
yogi has merged into Brahman and attains nirvana in it. 


There are two types of nirvana. One is destruction of one’s body, 
after which, however, the necessity of being born again and again 
remains as ever. The other nirvana is brahma-nirvana, which is a state 
of void. But the void is in regard to the external world; within it is all 
bliss of illumination. 


UW They win oneness with Brahman — the seers whose sins 
are wiped out, whose doubts are resolved, who have mastered 
themselves, and who are engrossed in the welfare of all 
beings. \\ [5:25] 
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Rishis who are sinless and pure attain brahma-nirvana. These are 
rishis whose doubts have vanished, who hold their atman a prisoner 
(have control over it) and who rejoice in the good of all creatures. 
Such rishis can bear ill will to no one. They are ever ready to serve the 
welfare of even the wickedest person. They serve the whole world. 


A person can become the very embodiment of selfless service only if 
Rama dwells in his heart. Anyone who is earnestly concerned about the 
good of another cannot bear any real suffering on the part of the latter. 
We have heard of fathers who get cholera if their sons are infected by 
it, though of course their concern was only for their sons. A father 
may not be happy with his son, and still he cannot bear it when the 
latter suffers. A rishi, like this, would be moved to profuse tears by the 
suffering of others, and he would strive ceaselessly to end it. 


The words used in this verse are sarva-bhuta-hite ratah, meaning 
always concerned for the spiritual welfare of all living beings. We 
have an instance of this in the story of Yudhishthira and his dog.’ 
We should not merely cure the fever of a member of our family, but 
try to discover the cause of the fever from which the whole world is 
suffering and remove that cause. All beings in the world are sunk in 


ignorance. 


The cause of disease is not in the stomach, it is indulgence of the 
palate, and the cause of that, again, is the mind. 


Ul Rid of lust and wrath, masters of themselves, the ascetics who 
have realised atman find oneness with Brahman everywhere 
around them. \\ [5:26] 


Those yogis who are free from desire and anger, whose minds have 
become steady and who are ever absorbed in their sadhana® who have 
realised the self, are always, and in all circumstances, in a state of 


brahma-nirvana. 


> In the Mahabharata, Yudhishthira refused to enter Heaven unless a dog that 
followed him was also allowed to go with him. 
° Single-minded effort for self-realisation. 
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\l That ascetic is ever free— who, having shut out the outward 
sense contacts, sits with his gaze fixed between the brows, 
outward and inward breathing in the nostrils made equal; 
his senses, mind, and reason held in check; rid of longing, fear 
and wrath; and intent on Freeedom. \\ {5:27, 28] 


Outward action is a symbol of inner action. It is not enough that 
breathing is regular and the eyes are focused on a point between the 
brows; these actions should be symbols of inner state. The first verse 
here runs on into the second one. 


Ul Knowing Me as the Acceptor of sacrifice and austerity, the 
great Lord of all the worlds, the Friend of all creation, the yogi 
attains peace. \\ [5:29] 


Since God is the Friend of all creatures, why should we fear Him? 


Since He accepts all service and all our karmas, they can never be 
fruitless. In dedicating everything to Him, we necessarily act without 
thought of self. And we are convinced in heart of our hearts that 
nothing that we do will remain fruitless. 
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pears | | . 
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“Ghe last chapter raised the question, “Of sannyasa 
and karmayoga, which is superior?’ Shri Krishna has tried to answer the 
question, but this is not a question which can be answered easily. The 
personal God and the impersonal Brahman, both are real. Likewise 
he who rests in absolute peace and he who is ceaselessly occupied 
with work, both are right, for the sannyasi is in fact working and 
the one who is always working rests in absolute peace. One person 
may feel that there is nothing he needs do, that he is already in the 
presence of God; such a person can cease from work. He who has free 
access to the king’s court, what more need he do? When the subjects 
themselves know the king’s will and carry it out, what work need the 
king do? 

But Arjuna does not say yet that he has understood the point, 
and therefore Shri Krishna takes up the same argument again in this 
chapter. 


oo 


\ He who performs all obligatory actions, without depending on 
the fruit thereof, is a sannyasi and a yogi — not the man who 
neglects the sacrificial fire nor he who neglects action. \\ (6:1 
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He who deposits all his works in God’s treasury, and goes on doing 
his duty without looking for reward — for, as we know, God is the 
enjoyer of yajna and tapas — is both a sannyasi and a yogi. But that 
person who never lights the fire for yajna — originally it was an act 
of public service to keep a fire burning in the home for performing 
a yajna — or never works, is neither a sannyasi nor a yogi. Such a 
person would in fact be a prince of idlers. 


What is called sannyasa, know thou to be yoga, O Pandava; 
for none can become a yogi who has not renounced selfish 


purpose. ll [6:2] 


Shri Krishna says: “Know that yoga is the same thing that the learned 
describe as sannyasa. For you, it is not sannyasa to run away from 
the battle; sannyasa for you lies in fighting. The person who has not 
renounced personal motives (rewards or benefits) for action can never 
be a yogi. Sannyasa is not something which can be demonstrated 
outwardly; it is a matter of the spirit within. The restless play of 
desires and fancies should cease; only then can one be a sannyasi.’ 


\ For the man who seeks to scale the height of yoga, action is 
said to be the means; for the same man, when he has scaled 
those heights, repose is said to be the means. \\ [6:3] 


For the muni who aspires to master yoga, the only means is work, 
for yoga has been defined as skill in action. If a person lets himself 
be beaten for a long time on the anvil of work, some day he may 
be shaped into a yogi. For a person who has established himself in 
yoga, who has attained a state of spiritual equipoise and whose mind 
has become steadfast, the right means of continuing in this state is 
shama, that is, resting peace. For such a person cessation of activities 
is the rule, and meditation, introspection and reflection become the 
means for attaining communion with the ultimate consciousness, the 
Brahman. 


The argument here is the same that we discussed yesterday. A 
factory is filled with noise the whole day, but, when the time for 
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closing it arrives, complete peace reigns in it. Each machine required 
work in order to be a yogi; afterwards, peace became the means. That 
is how a well-ordered machine acts. Such peace is not the peace of 
the grave or peace of lethargy or inertness; it is the peace of conscious 
life, the peace of the sea. " 


\ When a man is not attached either to the objects of sense or 
to actions and sheds all selfish purpose, then he ts said to have 
scaled the heights of yoga. \\ (6:4) 


When a person remains unattached to objects of the senses or to 
work, but uses his senses and works in a detached spirit, such a person 
can then be said to have renounced all personal motives or benefits 
for work, and established himself in yoga. 


Ul By one’s Self should one raise oneself, and not allow oneself 
to fall; for atman (Self') alone is the friend of Self and Self 
alone is Self’ foe. \\ [6:5] 


One can attain moksha only by his own efforts. Today, we simply act 
as enemies of our atman. The atman is self-effulgent, and so it must 
win its freedom by its own effort. Who can light the divine sun? He 
rises into freedom as soon as it is dawn. He comes, established in 
yoga, and sinks into peace in the evening. But does the sun really sink 
into peace? Shall I have sunk into peace even when I die? 


In our ordinary language we say that God grants freedom to the 
atman, for we do not know how to express the idea in any other 
way. But can the atman ever merge in God except through its own 
power? It has all the attributes of God, and that is why it can merge in 
Him. The atman is self-effulgent, so is God. A thing cannot merge in 
something else with dissimilar attributes. We are advised to take care 
and see that our atman does not destroy itself, for it is in the power 
of the atman to do so, though, of course, it cannot annihilate itself 
completely because it is imperishable. The man who says ‘I am an 
atheist’ contradicts himself in that very statement. Just as we cannot 
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add a single moment to the life of this universe, we can never succeed 
in destroying the atman. 


\l His Self alone is friend who has conquered himself by his 
Self; but to him who has not conquered himself and is thus 
inimical to himself, even his Self behaves as foe. \\ [6:6] 


While we live, there are two sides to us: the demoniac and the divine, 
the God-like and the satanic. So long as the strife between the two 
continues, it is our duty to fight Satan and protect ourselves. In the 
war between gods and demons, it is the former who always win in the 
end. When the world is no more, God will laugh and ask where Satan 
was. The atman of the atheist acts as his enemy. The truth is that the 
atman of each of us does so, thanks to the evil of kaliyuga. In other 
words, persons following an uncontrolled mind are inimical to their 
own best interests and hence their own mind is their enemy. 


\ Of him who has conquered himself and who rests in perfect 
calm, the Self is completely composed, in cold and in heat, in 
pleasure and in pain, in honour and in dishonour. \\ (6:7 


For the person who has overcome the baser self in him and who 
is always unperturbed, in heat or cold, pleasure or pain, honour or 
dishonour, any praise or censure is like a stream which flows away 
towards God and disappears. The Paramatman in such a person 
becomes samahita — a state of practical samadhi, or absorption in 
the Supreme. Even in him who is the very image of unquiet, who is 
filled, both with non-violence and with violence, who is truthful and 
untruthful, the Supreme Self abides in perfect equipoise. 


We can say that the atman dwells in perfect equipoise when what 
is outside of us is a reflection of what is within. It will not do if the 
body is erect but the mind is not so. Today our minds are not erect. 
An animal has four legs, and we have two and yet our minds behave 
like four-legged creatures. 
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Ul The yogi who is filled with the contentment of wisdom and 
discriminative knowledge, who is firm as a rock, who has 
mastered his senses, and to whom a clod of earth, a stone and 
gold are the same, is possessed of yoga. \\ [6:8] 


He whose atman is content with such jnana and vijnana, who dwells 
firmly like Auta — he is a kiitasthah. He is someone who endures blows, 
as the anvil does, without breaking into pieces, remains unshaken in 
the midst of even extreme suffering, who has subdued his senses, 
completely, he maybe described as a yogi who has attained freedom. 
He has been inwardly purified and has been united with God. To 
such a yogi, clay, stone and gold are all equal. All three come from 
earth, which has hardened is stone. Gold, silver, diamonds, sapphire, 
all these are transformations of earth. But they are all without any 
worth, each one of them is but dust. If we shed greed, we would look 


upon all these articles with the same eye. 


Jnana here means listening to readings from the Shastras, 
meditating over them, studying them, and vijnana means realising 
the atman in direct experience. Jnana is understanding through 
reason, and vijnana is that knowledge which sinks through reason 
into experience. Jnana is knowledge obtained from the Shastras, 
whereas vijnana is knowledge which is part of one’s experience. 


Ul He excels who regards alike the boon companion, the friend, 
the enemy, the stranger, the mediator, the alien and the ally, 
as also the saint and the sinner. \\ [6:9] 


He who has the same regard for friend and foe, for one who deserves 
to be hated and one who is a kinsman, for the sadhu and the sinner, 
for clay and gold, may be said to have won the battle of this life. 
The law which applies to the world of the living is the same as the 
one which applies to the world of inert matter. As clay and gold are 
ultimately the same substance, so are the sadhu and the sinner. 


The sadhu and the sinner are forms of the same reality. They are 


both manifestations of the atman. The layer of un-cleanliness has 
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disappeared from the sadhu’s atman and is becoming ever thicker 
over the sinner’s. We shall have risen above this ordinary level only 
when we learn to have equal regard for either. 


ll Let the yogi constantly apply his thought to atman 
remaining alone in a secluded place, his mind and body in 
control, rid of desires and possessions. \\ [6:10] 


A yogi should constantly live in solitude and be in union with the 
atman. To live in solitude means to withdraw the mind from the 
outside world. He who lives by himself and seeks to control his mind 
should shed all desire and, having renounced all possessions, yoke the 
atman to the Paramatman in contemplation. 


He who practices japa' in solitude in the hope of winning a 
kingdom is no yogi. A man who possesses a few lakhs of rupees may 
be less acquisitive than another who while giving away money in 
charity daily is still constantly thinking of money. Renunciation of 
possessions includes renunciation of the desire for possessions too. 


One can live in solitude and by oneself even in the midst of the 
bazaar in Ahmedabad. Even so, one must have physical solitude. One 
can go to a cremation ground and, thinking on the perishable body, 
experience the feeling of solitude. 


(Gandhi further explains some of the words from the verse 6:10. 
Rahasi means in a quiet place free from noise and ekdki means living 
by oneself. Yata-chitta-dtma means one who is free from physical or 
mental restlessness.) 


A man can make do with a mere /angoti, loincloth, which even a 
flying kite may bring him. Can anyone, however, do without some 
possessions for the comfort of the body? We should supply the body 
its minimum needs and not seek to multiply them. If we go on 
multiplying bodily needs, we shall forever go from birth to death and 
from death to birth. We may look after the body, but only supply its 


' Constant repetition of a name or formula believed to have spiritual power. 


167 


minimum needs. We shall not then have to be born and to die again 
and again. Atmdnam ujijita [6:10] means yoking the atman to the 
Paramatman, fixing it on the Paramatman. 


\l Fixing for himself, in a pure spot, a firm seat, neither too 
high nor yet too low, covered with kusha grass, thereon a 
deerskin and thereon a cloth. \\ [6:11] 


One should place a seat in a holy or a sanctified spot — desha in the 
verse may mean even ‘country’, for it was supposed that Bharat was 
karmabhumi, a country in which people engage themselves in karma 
with ceaseless vigilance is a karmabhumi, (though India is no longer 
such a country today) — a firm seat, neither too high nor too low. 
One should spread out kusha grass and ajin (deerskin), and then cover 
the spot with a piece of cloth. Since a yogi devotes himself to this 
practice for quite a long time, he should, therefore, protect himself 
carefully lest he should feel cold and his limbs become cramped. He 
should place himself on such a seat and remain there motionless. 


\l Sitting on that seat, with mind concentrated, the functions 
of thought and sense in control, he should set himself to the 
practice of yoga for the sake of self-purification. \\ [6:12] 


Expanding the phrase chittavriti, Shri Krishna speaks of chitta 
and indriyas in this verse. The word yatta cittendriya [6:12] means 
controlling the mind and restraining the activities of the senses — 
Yogah chittavritti nirodhah.” \f the waves are continually rising, we 
describe the sea as stormy. There is no essential difference between 
the sea and the waves in it. All souls are like waves in water, that is, 
they are but different forms of that water. We need not ask why we 
should let waves rise in us. Human beings conceive God as a kind of 
doll; respectable people even make gold images of Him. All this goes 
on. The rising of a wave means being born, and the subsiding of a 
wave means death. Telling himself this, a man may become steady in 


? “Yoga is controlling the activity of the mind’ — Patanjali in Yogasutra. 
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mind and let the wave of desire subside in it. Patanjali tells us that if 
we restrain the waves from rising, we shall know whether the master 
of the chitta is desire or whether it is God. 


\\ Keeping himself steady, holding the trunk, the neck and the 
head in a straight line and motionless, fixing his eye on the tip 
of his nose, and looking not around. \\ 


\l Tranquil in spirit, free from fear, steadfast in the vow of 
brahmacharya, holding his mind in control, the yogi should 
sit, with all his thoughts on Me, absorbed in Me. \\ (6:13, 14] 


These four verses (11, 12, 13, 14) describe processes of yoga. These 
processes are physical actions; the body and the mind are, however, 
difficult to control. Yet keeping the mind attentive and fixed internally 
one should meditate on the Brahman. 


Ul The yogi, who ever thus, with mind controlled, unites himself 
to atman, wins the peace which culminates in Nirvana, the 
peace that is in Me. \\ [6:15] 


We may attain the peace which follows our merging in Brahman if we 


are good children of God. 


Ul Yoga is not for him who eats too much, nor for him who 
fasts too much, neither for him who sleeps too much, nor yet 


for him who is too wakeful. \\ (6:16) 


Yoga is not meant for the person who eats too much. He will not 
succeed in his efforts for spiritual discipline. Nor will the person who 
eats nothing succeed in his yoga. Similarly, the man who either sleeps 
or keeps awake too long will also not succeed. 


It should be borne in mind that this is said in continuation of the 
preceding four verses. It is true that anyone who eats or sleeps too 
much can achieve nothing. Some persons live merely on the physical 
level; they can achieve nothing worthwhile. But the converse requires 
a little thinking about. He who has undertaken spiritual discipline 
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but cannot bear hunger will be in the same mental condition as the 
starving millions in the country. He will not be able to provide his 
chitta the nourishment it needs and so he will not succeed in fixing 
his thoughts on God. And the same is true about keeping awake. 


The above verse refers to a person who imposes discipline on 
himself for progress in yoga. However it is not intended that one 
should abstain from food or keep awake too long. But a person who, 
however hard he tries, cannot acquire control over his senses, whose 
eyes always open to cast lustful glances and whose other senses too 
crave indulgence — let such a person certainly undertake long fasts, 
even if his body should perish in consequence. 


We should do nothing for outward show. We look upon truth 
as the chain which binds us all together. Any of us who fasts will 
not be deceiving himself if he feels that he cannot curb his cravings 
in any other way. An idea has come to prevail nowadays that one 
must satisfy one’s desires. Hence my advice to you is that you should 
not spare yourself any harshness in striving for self-purification. If a 
person loves to boast about secretly gratifying his eye, ear or palate, 
it would do him much good to take any number of vows to curb the 
body and cultivate vigilance. If we wish to, we can certainly control 
the senses; but many of us do not wish to do so, and then look for 
excuses. [he Gita advises such persons not to eat or sleep too much. 


Shri Krishna advised moderation in the beginning, the avoiding 
of excess in all matters. It is only by and by that one can judge what 
constitutes excess. He said, therefore, that in the beginning one 
should proceed slowly. 


When a person is distracted by innumerable evil impulses and 
finds himself unable to curb them, he may employ satyagraha against 
his body and against God. We should scrupulously practice non- 
violence towards others, but we would come to grief if we adopt it 
in dealing with our body. Against our body we must employ non- 
cooperation. That is, we must begin by non-cooperating with the 
evil impulses in our heart. We must tell the body that we have been 
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paying it in the form of food for working as our watchman, but that 
we have decided to stop paying it from today because it is not doing 
its duty properly. We may pay rent only for a house which serves 
to protect us, of which the roof does not leak and the walls are not 
dilapidated. Why pay for a house which is rotten inside? The other 
one with a leaking roof and dilapidated wall can be repaired, but 
what can we do with a house in which the air has become poisoned? 
Thus, if the body does not fulfil the conditions of our leasing it, we 
have a right to go on an indefinite fast. 


The four verses we have discussed describe a method which serves 
as a kind of help which is similar to the kind of aid which a child may 
use for learning to walk. They advise one to follow the golden mean. 
Having adopted such a method, one’s effort should be to do or to 
die. If people sacrifice so much to discover the North Pole, will it be 
too much if we lay down our lives in the effort to discover the North 
Pole of the atman? 


\l To him who is disciplined in food and recreation, in effort 
in all activities, and in sleep and waking, yoga (discipline) 
becomes a relief from all ills. \\ (6:171 


The man who avoids excess, what does he gain? He who is regular in 
food, rest and so on, who acts with due moderation in everything, 
who is moderate even in his sleep will find that his practice of yoga 


ends all his suffering. 


Wl When one’s thought, completely controlled, rests steadily 
only on atman, when one is free from longing for all objects of 
desire, then one is called a yogi. \\ (6:18) 


When the mind has come under our complete control, when it is 
easily restrained by us, when it is fixed constantly on the atman, that 
is, it obeys the atman in all actions, when it has become completely 
disinterested, that is, become free from all desires, then the person 
may be said to be established in yoga. 
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\ As a taper in a windless spot flickers not, even so is a yogi, 
with his thought controlled, seeking to unite himself with 
atman. \\ [6:19] 


The condition of the yogi who regularly practices yoga and who has 
gained control over his mind is like that of a lamp in a windless place 
— it does not flicker. If we are unsteady in mind, the storm of the 
cravings of the senses blows out the atman as a breeze blows out the 
lamp. As the latter gets its food from air, so the atman gets the food it 
needs through the senses and the mind. The lamp gets its food from 
air which is motionless; likewise the atman gets nourishing food from 
the mind if we keep the air of its impulses still. 


\l Where thought curbed by the practice of yoga completely 
ceases, where a man sits content within himself, atman having 
seen atman. \\ [6:20] 


When the impulses in a person’s mind have subsided and the mind is 
filled with peace, when through the practice of yoga the mind has come 
under one’s control and its impulses have subsided, when the person 
sees the atman through the atman, that is, when his mind has become 
absorbed in the atman and he lives forever content in the atman — it 
is then that the person can be said to have become a yogi. 


\l Where he experiences that endless bliss beyond the senses 
which can be grasped by reason alone; wherein established he 
swerves not from the Truth. \\ (6:21] 


When compared with the highest bliss — the bliss which abides for 
ever — the pleasures of the senses are but momentary. That bliss 
cannot be felt though the senses, it can be experienced only by the 
intellect. If a person has perceived with his intellect the reality which 
is God, if he has understood with it his duty and then yoked himself 
to the chariot of God, if shaking off lethargy, he has entered his name 
in God’s office for duty — such a person will never be shaken from 
his purpose. 


Lf2 


A person whose mind has become fixed in this manner does not 
cease even for a moment to be conscious of the reality which is God. 
He is a yogi. 


\ Where he holds no other gain greater than that which he 
has gained; and where, securely seated, he is not shaken by any 
calamity however great. \\ [6:22] 


Having attained this state, the person does not even dream that he 
can gain anything better still. Such a condition is possible only if 
one has worked the whole day in a disinterested spirit of service and 
thinks about nothing but Ramanama even in one’s dream. If we have 
not spent the night in sound sleep, if we have had a bad dream, we 
may understand that our mind is still full of greed, attachment, etc. 
He whose mind does not sleep at all during any hour of the day is 
firmly established in yoga, he is single-minded in his devotion. 


The yogi’s mind becomes like a god’s; his skin glows and the mind 
never wavers. If the mind of a person who dwells in solitude wanders 
in all directions, he despite being physically alone, lives amidst a 
crowd. 


\l That state should be known as yoga (union with the 
Supreme), the disunion from all union with pain. This 
yoga must one practise with firm resolve and un-wearying 
zeal. \\ [6:23] 


What has been described as yoga means complete absence of suffering. 
It is a state beyond happiness and suffering and cannot be described 
in words. We speak of it as peace. When we are in that state we are 
said to be in yoga. We should establish ourselves in such yoga with a 
determined mind, without getting tired of the effort. 

Anyone who depends for his happiness on external circumstances 
makes it plain that in fact he does not want to be happy. In the end 
such a person becomes unhappy. The state of mind where we are glad 
when we get something which is to our liking and feel miserable when 
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we get something which we do not like, is an undesirable one. He 
who rises above both happiness and misery has achieved yoga. Yoga 
means absence of suffering, never feeling miserable. If anyone abuses 
us, we should lay the abuse at God’s feet. Likewise, if anyone praises 
us, the praise too we should lay at His feet. This is the meaning of 
non-possessiveness. He is a yogi who cultivates such a state of mind 
and feels as light as a flower. 


\ Shaking oneself completely free from longings born of selfish 
purpose; reining in the whole host of senses, from all sides, 
with the mind itself. \\ 


UW With reason held securely by the will, he should gradually 
attain calm and with the mind established in atman think of 
nothing. \\ (6:24, 25] 


Such a person is yogi; that is, he escapes from the dualities of happiness 
and suffering. 


Wl Wherever the fickle and unsteady mind wanders, thence 
should it be reined in and brought under the sole sway of 
atman. \\ {6:26] 


Shri Krishna explains in different words the idea of the preceding 
verses. He has asked Arjuna to fix the mind on the atman. What 
more can He say? But He tries to explain the idea still more clearly. 


One should withdraw the mind from any object or thought to 
which it wanders, hold it in check, and bring it under the control of 
the atman. 


The speed of air can be measured by a meteorologist and that of 
electricity by a scientist. But no machine has yet been invented to 
measure the speed of the mind. It is unsteady and restless. We should 
withdraw it from every direction in which it flies and fix it in the 
right place, that is, in the atman. 
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The Gita contains the 
profound idea that nothing 
done in the path of truth is 

ever lost, that there is no 
sin only safety on this path. 
There is no harm, no fear of 


destruction, in following it. 
— Gandhi 


\l For, supreme bliss comes to this yogi, who, with mind 
becalmed, with passions stilled, has become one with 
Brahman, and is purged of all stain. \\ (6:27) 


Such a yogi, whose mind has become stilled, whose rajasik impulses, 
whose egotism and pride, have all completely subsided, and who has 
become merged in Brahman — such a yogi will experience supreme 


bliss. 


\l The yogi, cleansed of all stain, unites himself ever thus 
to atman, easily enjoys the endless bliss of contact with 
Brahman. \\ [6:28] 


The yogi who has thus learnt to yoke his atman constantly to God, 
who has been purified of his sins, who has felt the contact of Brahman, 
enjoys everlasting bliss. 


Ul The man equipped with yoga, looks on all with an impartial 
eye, seeing atman in all beings and all beings in atman. \\ [6:29] 


He who is established in yoga, who looks upon all with an equal eye, 
sees himself in all other creatures and all other creatures in himself 
— such a yogi with an equal eye for all can enjoy the bliss of merging 
in Brahman. 


The yogi is not one who sits down to practice breathing exercises; 
he is one who looks upon all with an equal eye, sees other creatures 
in himself. Such a person attains moksha. To look upon all with an 
equal eye means to act towards others as we would towards ourselves. 
That idea is explained still further in the following verse. 


\l He who sees Me everywhere and everything in Me, never 
vanishes from Me nor I from him. \\ (6:30) 


Says Shri Krishna, ‘He who sees Me everywhere and sees all creatures 
and objects in Me, I am never absent from such a person. He is 
always dear to Me, he is never far from Me,’ — just as Hanuman was 
never far from Rama. 
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It is not easy to see all creatures in ourselves. The key with which to 
achieve this is given in the next verse, and that is, that one should see 
others in oneself by seeing them and oneself in God. As ice becomes 
what it is from water, so we have all come from the same water and 
shall turn again into that water. God and God’s maya are one; what 
distinction, then, can there be between a brahmin, a chandal and a 
sudra? That is why the sage Bharadwaja asked Rama whether the 
latter had killed Ravana or only his own maya. Rama is never absent 
from us and we are never far from Rama. 


Ul The yogi who, anchored in unity, worships Me abiding in 
all beings, lives and moves in Me, no matter how he lives and 
moves. \\ [6:31] 


‘The yogi,’ says Shri Krishna, ‘who worships Me the dweller in all 
creatures, who, after merging in Brahman, feels that he is Brahman and 
that the world exists in Brahman and who worships me with that feeling, 
such a yogi, though ever engaged in outward activities, lives in Me.’ 


As they say, ‘walking with unsteady steps on the earth but fixing the 
mind on the sky,’ so a person who has his eyes always fixed on the sky 
of his heart dwells in God every moment, whether walking or eating 
or drinking, or in any condition whatsoever. There are impostors 
who claim that, though they may indulge in immoral pleasures, they 
are still yogis. They tell us that, being victims of maya, we may hold 
that some things are permitted and others forbidden, but that they 
themselves are bound by no rules. If we ask them to exchange their 
gold for our stone, they will not agree. They will answer that they are 
learned men and the gold had better be with them. But about the 
actions of a person who has banished all evil from his heart, the world 
will say — he himself will not claim it — that though doing karma, 


he dwells in God. 


\l He who, by likening himself with others, senses pleasure 
and pain equally for all as for himself, is deemed to be the 
highest yogi, O Arjuna. \\ (6:32) 
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He who acts towards others as he would act towards his own self, 
meets their needs as if they were his own, does to others what he 
would to himself, learns to look upon himself and the world as one, 
he is a true yogi. He is happy when others are happy, and suffers 
when others suffer. 


Only that person who has reduced himself to a cipher, has 
completely shed his ego, can claim to be so. He alone may be said 
to be such a person who has dedicated his all to God. But this is a 
difficult state to achieve, and so Arjuna puts a question. 


WZ do not see, O Madhusudana, how this yoga, based on 
the equal-mindedness that Thou hast expounded to me, can 
steadily endure, because of fickleness (of the mind). \\ 


Ul For fickle is the mind, O Krishna, unruly, overpowering 
and stubborn; to curb it is, I think, as hard as to curb the 
wind. \\ (6:33, 34] 


Arjuna says: ‘O Krishna, the mind is fickle, it unsteadies the heart, it 
is strong, and obstinate in its fickleness. We can see this truth if we 
can curb it, but it is as difficult to curb it as it is to curb air.’ 


Answers Shri Krishna: 


\ Undoubtedly, O Mahabahu, the mind is fickle and hard 
to curb; yet, O Kaunteya, it can be held in check by constant 
practice and dispassion. \\ 


Ul Without self-restraint, yoga, I hold, is difficult to attain; 
but the self-governed soul can attain it by proper means, if he 
strives for it. \\ (6:35, 36] 


oY 


We may have studied the Gita with great care and attention but we 
can achieve nothing if we lack strength of heart. We should strive for 
self-purification in respect of all our attachments. Arjuna has become 
a bridge between Shri Krishna and the world. Possessing such 


178 


knowledge and after having enjoyed the privilege of Shri Krishna’s 
company for so long a time, he should have no questions to ask. It is 
for the benefit of the world that he poses all the questions. 


mo- 


Ul Lfone, possessed of faith, but slack of effort, because of his 
mind straying from yoga, reach not perfection in yoga, what 
end does he come to, O Krishna? Ul [6:37] 


He who does not persevere sufficiently in his effort to be a yogi, 
who does not strive hard enough, who has faith but whose mind has 
wandered away from yoga — he may have retired into a secluded 
spot in a forest but his thoughts dwell in the world without — what 
becomes of such a person who has failed to reach the goal of his yoga? 
Does he rise or does he fall, queries Arjuna: 


Wl Without a foothold, and floundering in the path to 
Brahman, fallen from both, is he indeed not lost, O Mahabahu 
like a dissipated cloud? \\ (6:38) 


A person may have read a number of books and been struggling for 
some spiritual progress. But afterwards he thinks and tells himself: “No, 
I feel inclined to retire into solitude and put my head in God’s lap and 
offer satyagraha to him.’ However, he who has let his mind wander in 
all sorts of ways and has become full of doubts perishes like a scattered 
cloud. He becomes like a jug without a bottom. Does a person perish 
because he has strayed from the path towards Brahman which he had 
been following, asks Arjuna, continuing his questioning. 


Ul This my doubt, O Krishna, do Thou dispel utterly; for 
there is to be found none other than Thou to banish this 
doubt. \\ [6:39] 


Shri Krishna answers this question with a solemn assurance. 
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\ Nezther in this world, nor in the next, can there be ruin 
for him, O Partha; no well-doer, oh loved one, meets with a 
sad end. \\ (6:40) 


Shri Krishna says: ‘No, Arjuna, such a person is destroyed neither in 
this world nor in the other, for a weak yogi who strives half-heartedly 
is certainly not destroyed. No one who strives for good ever comes 


to harm.’ 


In these words, Shri Krishna assures the whole world that He 
would always welcome those who sought Him as persons engaged in 
a good effort, no matter with what energy they pursued their aim. 
Every action bears fruit and in particular no effort for realising God 
is ever wasted. A person making such an effort never falls, but always 
rises. If he has faith, what does it matter if he cannot strive with 
determination? Whatever his achievement, he will be counted as a 
soldier in God’s army. 


\\ Fallen from yoga, a man attains the world of righteous souls 
and having dwelt there for numberless years is then born in a 


house of pure and gentle blood. \\ [6:41] 


Such a person, who practices yoga but fails in his path to Brahman, 
rises, after his death, to the world which men of good deeds attain 
and, after dwelling in it for a long time, is born in a family of men 
who are holy and possess shri — that is, men who enjoy God’s grace, 
not necessarily possess riches — for it is difficult for one born in a 
rich family to practice yoga or chant Ramanama. Is Vishnu, with 
whom Lakshmi dwells, believed to be the Lord of Lakshmi because 
He owns a mint? No. Lakshmi means bhakti. The sage Agastya may 
be described as a man who enjoyed shri, for he had obtained from 
Shiva the boon of bhakti. It is in the family of such a person that one 
who has fallen from the path of yoga, a weak yogi who nonetheless 
has faith, is born. 
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\ Or he may even be born into a family of yogis, though such 
birth as this is all too rare in this world. \\ [6:42] 


Or he is born in the family of a wise yogi or enlightened sages. Born 
in such a family, he learns to have an equal mind in all things right 
from his childhood. Bhakti is a daily practice in the family of such 


a yogi. 


\\ There, O Kurunandana, he recovers the intellectual stage 
he had reached in his previous birth, and thence he stretches 
forward again towards perfection. \\ {6:43} 


He acquires in this family the state of equal-mindedness which I 
explained to you. He acquires in this life the state which he had failed 
to acquire in his previous life, whether or not he remembers his effort 
in that life. 


Ul By virtue of that previous practice he is borne on, whether 
he will it or not; even he with a desire to know yoga passes 
beyond the Vedic ritual. \\ [6:44] 


Because of his experience in the previous life, such a person is 
spontaneously drawn towards God. He who is a yogi and also one 
who yearns and aspires for knowledge crosses the sabda brahman, that 
is, goes beyond the endless forms of karma and rituals enjoined in the 
Veda. By karma here is meant that which is prompted by personal 
motive and activities undertaken for the sake of various personal 
gains and not that which we undertake with a view to service or ina 
disinterested spirit. 


\ But the yogi who perseveres in his striving, cleansed of sin, 
perfected through many births, reaches the highest stage. \\{6:45] 


Persevering in his effort, such a yogi destroys the effects of his sins 
and, succeeding in his aim after many lives, attains moksha. 


o- 
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The capital of self-purification acquired in this life will never be 
wasted. 


\l The yogi is deemed higher than the man of austerities, he 
is deemed also higher than the man of knowledge; higher is 
he than the man engrossed in ritual; therefore be thou a yogi, 
O Arjuna \\ [6:46] 


Shri Krishna says: ‘I ask you to be a yogi, for the yogi is superior to 
the person who performs tapascharya, and he is considered superior 
even to the man who is a jnani. Here jnani does not signify a person 
who is merely learned in Shastras or is wise in practical affairs. The 
yogi is superior also to one who spends all his time in rituals and 
similar pursuits. You should, therefore, be a yogi.’ 


\ And among all yogis, he who worships Me with faith, his 
inmost self all rapt in Me, is deemed by Me to be the best 
yogt. \\ [6:47] 


Among all classes of yogis, the best of course is the one who has faith 
in God. As the rays of the moon are the only thing which will make 
the chataka (cukoo) bird happy, so nothing as effective as constant 
repetition of the Lord’s name for ending man’s threefold suffering in 
this world. 


o> 


In this sixth chapter, Shri Krishna has explained how one may 
cultivate the spirit of sacrifice through work; he has explained the 
means of learning self-control. As the method, however, is difficult to 
practice — though it is not essential that everyone should follow it 
— the question is raised whether a person who fails in such an effort 
does not get the worst of the worlds. Replying, Shri Krishna says: 
‘No, nothing done with a spiritual motive is lost.’ 
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|| Chapter 7| 
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\ Hear, O Partha, how, with thy mind riveted on Me, by 
practicing yoga and making Me the sole refuge, thou shalt, 
without doubt, know Me fully. \\ 


UZ will declare to thee, in its entirety, this knowledge, 
combined with discriminative knowledge which when thou 
hast known there remains here nothing more to be known. \\ 


WW Among thousands of men hardly one strives after 
perfections; among those who strive hardly one knows Me in 
truth. \\ (7:1, 2,3] 


That is, this knowledge is of supreme worth, and not everyone can 
acquire it. 


a 


\\ Earth, Water, Fire, Air, Ether, Mind, Reason and Ego — 
thus eightfold is My prakriti divided. \\ (7:4) 


Shri Krishna explains that mula prakriti or the primeval substratum 
of material nature is the basis for the infinite and phenomena of all 
creation. Prakriti has a dual nature with higher and lower properties. 
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The lower properties are Earth, (which includes the five elementary 
essences being sight, taste, hearing, smell and touch,) water, fire 
(distinguished by light and heat), air, space, mind, reason and 
ahankara or false ego (caused by ignorance). 


Ul This is My lower aspect; but know thou My other aspect, 
the higher — which is Jiva (the Vital Essence) by which, 
O Mahabahu, this world is sustained. \\ (7:5) 


Shri Krishna says to Arjuna, “There is also another prakriti of Mine 
which you may call para prakriti. It exists in living creatures, and is 
superior to the prakriti in inert matter; it is the life force of all living 
beings, through it the entire universe exists.’ 


We should regard an enemy as one with us. We should reflect how 
we wish someone who is afraid of us to behave towards us. Even if 
it was in his power to cut us to pieces, we would want him to be fair 
to us. If we have imprisoned someone, we should not put him under 
greater restraint than necessary, though he may be our enemy. In any 
case, we cannot and should not torture him to death. This is no more 
than the law of the world. 


The Gita counsels us to treat chandals and bhangis in the same 
manner as we do others. We should actually feel the same towards 
them as others. It is in vain that one reads the Gita if one does not try 
to live in such a spirit. We should not get pleasure in torturing snakes 
and other like creatures. We may catch a snake and hold it tight with 
sticks, but we may do this because we have no choice in the matter. 
Our attitude should be the same as when we take special care of the 
body and pamper it, but feel how much better it would be if we did 
not do this. We should adopt a fixed attitude of mind, that in such 
matters we should do the minimum necessary and no more. 


Do not tell yourself that you will think about these matters when 
you have white hair on your heads. You must make the best use of 


184 


your youth right now. As Shri Krishna said, among thousands only 
one person strives for self-realisation, that is, for self-purification, and 
among the thousands who strive only a rare person comes to the right 
knowledge of Him. Hence we should strive hard and long. We should 


look upon ourselves as those exceptional persons among thousands. 


oR? 


\l Know that these two compose the source from which 
all beings spring; I am the origin and end of the entire 
universe. \\ [7:6] 


Shri Krishna says, “The apara prakriti, the soul that lives in the visible 
world, and the para prakriti, the invisible world, are the cause of all 
creatures that live. For I am the source of the whole universe, and 
am that in which it subsides. That is, I am the cause of creation and 
destruction. Do not think, therefore, that you kill anyone.’ 


\l There is nothing higher than I, O Dhananjaya; all this is 
strung on Me as a row of gems upon a thread. \\ (7:71 


‘There is nothing superior to Me, everything that exists is connected 


to Me, as the beads are held together by the string; so this universe 
is held by Me.’ 


Ul Jn water I am savour, O Kaunteya; in the sun and the 
moon I am the light; the syllable AUM in all the Vedas; the 
sound in ether, and manliness in men. \\ 

Wl am the sweet fragrance in earth; the brilliance in fire; the 
life in all beings; and the austerity in ascetics. \\ 

\\ Know Me, O Partha, to be the primeval seed of all beings; 
I am the reason (intelligence) of rational beings and the 
splendour of the splendid. \\ 

\l Of the strong, I am the strength, divorced from lust 
and passion; in beings I am desire undivorced from 
righteousness. \\ [7:8, 9, 10, 11] 
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‘Tam the strength of the strong, but that strength which is used without 
selfish motive or attachment. Such was King Janaka’s strength. I am 
the kama in creatures which is not contrary to dharma.’ “Kama not 
contrary to dharma’ means the desire for moksha, or the desire to end 
the suffering of creatures. 


If we desire to end the suffering of others, our suffering, too will 
end. In Sanskrit the desire to end the suffering of others is described 
as a maha swartha, or supreme self interest. It means interest in the 
moksha of all creatures. Anyone who feels such a desire would be 
striving hard for his own moksha. 


\ Know that all the manifestations of the three gunas, sattva, 
rajas, and tamas, proceed from none but Me; yet I am not in 
them; they are in Me. \\ (7:12) 


All states of being the gunas — be they of sattva (goodness), rajas 
(passion) or tamas (ignorance; nescience) — all arise from prakriti 
which manifests from Shri Krishna. He is, in one sense, everything, 
but He is independent. He is not under the modes of material nature, 
on the contrary, they are within Him. 


We say that we should offer up everything to God, even evil. The 
two, good and evil, are inseparable, and so we should offer up both. 
If we wish to give up sin, we should give up virtue too. There is 


possessiveness in clinging even to virtue. 


We say of the physical Rama that he both had and did not have 
a body. He had contradictory attributes, he was personal God and 
impersonal Brahman, he had attributes and was beyond attributes. 
For the evil, God is evil. In truth He is the very image of compassion, 
but He cannot violate His law and so we say that He destroys evil. 


\l Befogged by these manifestations of the three gunas, the 
entire world fails to recognise Me, the imperishable, as 
transcending them. \\ (7:13) 
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People are not able to recognise that the Supreme Lord is transcendental 
to, and unaffected by, the three gunas being their source and therefore 
is immutable and immaculate. 


Truly speaking, even those who are ruled by sattvik impulses 
maybe said to be under their power because of their ignorance. 


\\ For this My divine delusive mystery made up of the three 
gunas is hard to pierce; but those who make Me their sole 
refuge pierce the veil. \\ [7:14] 


It is said in the Bhagavad that in kaliyuga anyone who constantly 
repeats Om Namo Bhagavate Vasudevaya will cross this sea of becoming 
and reach the other shore. This is true of Ramanama too. 


\l The deluded evil-doers, lowest of men, do not seek refuge in 
Me; for, by reason of this delusive mystery, they are bereft of 
knowledge and given to devilish ways. \\ [7:15] 


Those who are wise surrender to Him, but those who only think 
themselves to be wise do not. The depraved, the foolish and the lowest 
among the mankind; deprived of discrimination their intelligence 
becomes polluted and they assume demoniac mentalities. 


\\ Four types of well-doers are devoted to Me, O Arjuna; they 
are, O Bharatarshabha, the afflicted, the spiritual seeker, the 
material seeker, and the enlightened. \\ [7:16] 


My worshippers, whose actions are ever the holiest, fall into four 
classes, says Shri Krishna. They are: those in distress; those who yearn 
for jnana or seek moksha; those who worship Me for worldly benefits, 
and the jnanis, the men of wisdom, who worship God as His servants 
and seek nothing from Him. They tell God that it was simply their 
duty, as His subjects, to worship Him, and that it made no difference 
to them whether or not He rewarded them. 


\l Of these the enlightened, ever attached to Me in single 
minded devotion, is the best; for to the enlightened I am 
exceedingly dear and he is dear to Me. \\ (7:17) 
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Among them all, the jnani, who always lives in union with Him, 
yoked with Him, calls upon Him ‘tunhi, tunhi’' and lives as a bhakta, 
keeps repeating His name as if he was reciting a kalama from the 
Koran, is the best. Mirabai was a great devotee of the Lord, and she 
belonged to the class of jnanis. 


‘T am’, Shri Krishna says, ‘very dear to such jnanis and they to Me. 
We are thus like the lover and the beloved.’ 


\\ All these are estimable indeed, but the enlightened I hold 
to be My very self; for he, the true yogi, is stayed on Me alone, 
the supreme goal. \\ [7:18] 


All four kinds of devotees are noble people, though maybe some of 
them believe in mantras and worship God through them. Would it 
not be better that, instead of spending their time in sin, they should 
worship God? 


Is not a man who begs before the king’s palace better than another 
who enters it to rob? The self-respect of a suffering man is fully 
preserved only if he approaches the king and no one else for help. 
There are people in the world who, when they suffer, seek succour 
not from God but from others. 

The Lord, therefore, is certainly pleased when people go to Him. 
‘All these are certainly worthy men,’ says Shri Krishna, “but of them 
all the jnani is My very soul, Myself as it were. He who has yoked 
himself to Me has risen to the highest state.’ 


\l At the end of many births the enlightened man finds 
refuge in Me; rare indeed is this great soul to whom 
‘Vasudeva ts all” \V (7:19) 


After many lives, the jnani finds refuge in Him. ‘After many lives’ 
means after a long and hard struggle. Such a person is always saying, 
not merely with his tongue, but with his very heart, that this whole 


! “Thou, Thou.’ 


188 


universe is a manifestation of Vasudeva.” A mahatma of such greatness 
is very rare. 


Ul Men, bereft of knowledge by reason of various longings, 
seek refuge in other gods, pinning their faith on aiverse n rites, 
guided by their own nature. \\ (7:20) 


Selfish persons, deprived of discrimination, whose intelligence has 
been distorted or clouded by worldly desires, choose a path away from 
Shri Krishna and worship demigods for fulfilment of their desires by 
following their rules and rituals. Some, for instance, vow to make a 
gift of so much rice or so many coconuts to the Mother-goddess at 
Khodiar; they obey their nature and worship her in that manner. 


oo 


\l Whatever form one desires to worship in faith and devotion, 
in that very form I make that faith of his secure. \\ (7:21) 


Whomsoever wishes to worship the demigods which they do, the 
Lord ensures that they have unwavering faith. They do not get their 
faith from those deities for they are a part of His universal form. 
What help can a mere courtier give to one who has direct access to 
the king? For instance, Sudama went straight to Shri Krishna, and 
then the courtiers’ attitude towards him changed. Such a person need 
not worship any other deity. 


\l Possessed of that faith he seeks to propitiate that one, and 


obtains there through his longings, dispensed in truth by none 
but Me. \\ [7:22] 


If there were many independent deities who could act on their own, 
there would be no God. 


\\ But limited is the fruit that falls to those short-sighted ones; 
those who worship the gods go to the gods, those who worship 
Me come unto Me. \\ (7:23) 

* Vishnu. 
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Short-sighted worshippers of gods reap temporary and perishable 
fruits. Only one type of person wins deliverance. “Those who worship 
the lower gods rise only so far as the world of those gods; those who 
worship Me come direct to Me’, explains Shri Krishna. 


Wl Not knowing My transcendent, imperishable, supreme 
character, the undiscerning think Me who am unmanifest to 
have become manifest. \\ [7:24] 


‘Persons of little intelligence do not know My unmanifest state,’ says 
Shri Krishna. “They mistake the manifest universe for the invisible 
reality behind. They do not know the best part of Me at all (the part 
beyond the manifest), do not know Me as the changeless, supreme 


Purushottama.’ 


If, for instance, we worship the Sun, who gives light, and heat, we 
divide the divine power of God into several aspects and worship one 
of them. Instead, we should try to know the highest, the invisible 
state of God. This visible universe is ever taking new shades. The 
gods change their forms but God is ever the same. 


Our intellect has not the power to tear up the veil from before the 
atman and set it free. One who has felt the desire to do this has little 
intellectual power. So long as we have not reflected deeply over these 
matters, we imagine beings (gods) with as many as ten heads. Then 
someone may wake up and ask whether the atman can ever have 
heads. He would then remember his study (of the Gita), remember 
the verses in the Chapter 2 and realise that the atman was unmanifest 
and could not be pierced or wetted. 


‘Unthinking men,’ Shri Krishna says, ‘wish to measure Me with 


their little yardsticks, they make an image of Me and act as if it was 
Myself.’ 


Ul Veiled by the delusive mystery created by My unique power, 
I am not manifest to all; this bewildered world does not 
recognize Me, birthless and changeless. \\ (7:25] 
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‘The unthinking man enveloped in maya,’ says Shri Krishna, ‘does 
not know Me, the Unborn and the Immutable. I do not vouchsafe 
light to all. Everyone cannot know Me, for I am veiled by the maya 
of My yoga.’ 

If God had not created such maya, we could not have existed in 
this visible universe. But, then, one may ask, why did God create 
this universe at all? To ask this question is like a clock asking why its 
maker made it. A creature must have complete faith in its creator. 


Shri Krishna's supreme nature is not easily perceptible to everyone. 
He is like the Sun. Just as the Sun is not visible to all people at all 
times, but only sometimes, so is He sometimes not visible, being 
covered by yogamaya. 


‘Tam not luminous to all, that is, everyone cannot see Me. Human 
beings are blinded by My light. Such is the power of My maya that 
people can truthfully say that at this moment some lives are being 
born and some are dying.’ 


But we should understand that these transformations are not real. 
Who can know that Reality which is veiled behind objects with name 
and form? If someone told us that in his country rivers get frozen and 
that human beings and vehicles pass over them, we would not easily 
understand his statement, this idea of Reality veiled behind these 
objects with name and form is similar to that. It is true, nonetheless. 
The Lord says that this is due to the power of His yogamaya, that His 


real essence is the Unmanifest. 


WZ know, O Arjuna all creatures past, present and to be; but 
no one knows Me. \\ (7:26) 


‘I know the past, the present and the future of all living life forms, 
but no one knows Me.’ 


\ All creatures in this universe are bewildered, O Parantapa, 
by virtue of the delusion of the pairs of opposites sprung from 
likes and dislikes, O Bharata. \\ [7:27] 
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External perceptions of happiness and misery, success and failure, 
arising out of what is pleasing and that which is displeasing begin 
to influence us as soon as we are born. We begin to identify with 
the physical body and our delusion increases. Always occupied with 
how to acquire happiness and worrying about how to avoid misery, 
people take no time to acquire knowledge about the Supreme Lord, 
and having no knowledge they remain deluded 


(| But those virtuous men whose sin has come to an end, freed 
from the delusion of the pairs of opposites, worship Me in 
steadfast faith. \\ (7:28) 


‘But persons who have acted piously, and whose sins have been 
completely eradicated, being free from the dualities of delusion, they 
engage themselves in My service with determination.’ 


\l Those who endeavour for freedom from age and death by 
taking refuge in Me, know in full that Brahman, adhyatma’* 
and all karma. \\ 


ll Those who know Me, including adhi-bhuta, adhi-daiva, 
adhi-yajna, possessed of even-mindedness, they know Me even 
at the time of passing away. \\ (7:29, 30] 


Those who think of Me, even at the moment of death, as adhi-bhuta’‘, 
adhi-daiva’ and adhi-yajna’, are men who have become steady. They 
who know Me as the Lord of all creatures, of the gods and of yajnas, 
that is, as the Creator and Preserver of the whole universe, and know 
that this world of flux has no effect on Me whatsoever, are men united 
with Me in yoga.’ 


Embodied self. 


The ultimate personality, governing principle of the phenomenon of existence. 
Underlying foundation of all demi-gods. 


Creator and Preserver of the whole universe. 
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4 F Chapter 7, Shri Krishna fulfilled his promise, 
explained both jnana and vijnan and assured Arjuna that once he had 
understood these he would never be touched by evil. 


The apara prakriti, the world of visible objects, can be perceived 
with the senses and known through the intellect, but the para 
prakriti can be apprehended only when we go beyond the senses, the 
intellect and the ego. If we wish to know God’s transcendent essence, 
we should in some measure be what He is. We, too, have the two 
essences, apara and para, in us, of which we should subdue the apara 
and acquire better knowledge of the para. 


The main question raised in Chapter 1 was, how can one kill 
one’s kinsmen? The answer to this question extended into seven 
Chapters. And now begins the eighth. Shri Krishna is making all this 
effort with the aim of removing the confusion of thought and the 
ignorance which had unsettled Arjuna’ mind. He has been brought 
to the point of distinction between the apara and the para prakriti. 


\\ What is the Brahman? What is adhyatma? What karma, 
O Purushottama? What is called adhi-bhuta? And what 
adhi-daiva? || 
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\\ And who here in this body is adhi-yajna and how? And 
how at the time of death art Thou to be known by the self- 
controllea? \\ [8:1, 2] 


Asks Arjuna of Shri Krishna: “You have told me about Brahman, 
adhyatma, karma, adhi-bhuta and so on. But what do these terms 
mean? And what is adhi-yajna? What is meant by saying that he 


whose mind is yoked to the Lord can know all this at the moment 
of death?’ 


Shri Krishna answers: 


WW The Supreme, the Imperishable is Brahman; its 
manifestation is adhyatma; the creative process whereby all 
beings are created is called karma. \\ (8:3) 


That which never perishes and is the ultimate Reality is Brahman. 
Our nature is adhyatma. The Lord of us all is the power which creates 
this adhyatma. Creating all beings and keeping them in existence is 
an act of renunciation and is known as karma. 


We cannot have a personal relationship with all beings in the 
world, but we can have spiritual relationship with them. 


Anyone who feels no desire to do good to others, harms not only 
himself but others too. If a woman expecting a baby does not protect 
it, she may die and the baby too may die. To protect it is her karma, 
which is a form of renunciation. If such a woman is not regular in 
eating, if she thinks evil thoughts and eats unwholesome food, both 
she and the baby would be harmed. We are continually harming 
ourselves in this manner. Some of us may be inclined to ask why 
should the world be concerned if we harm ourselves? But in harming 
ourselves, we harm both ourselves and the world. 

Karma here certainly does not mean an act of creation. Vyasa’s 
writing of the Gita and the Mahabharata was a great visarga (an act 
of renunciation). It is impossible that the jewel of a work like the Gita 
would use the term karma simply as the mere physical act of creation. 
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\t Adhi-bhuta is My perishable form; adhi-daivata is the 
individual self in that form; and O best among the embodied, 
adhi-yajna am I in this body, purified by sacrifice. \\ (8:4) 


That is, Shri Krishna says that He is the Lord of yajnas and grants 
their fruit. The modes of being which belong to the living creatures 
in the world are perishable modes. 


Krishna is the Lord of yajna, and we worship Him because, though 
in human form, He worked all His life. He was awake every moment, 
awake even when the Pandavas slept. Krishna's eyes were always fixed 
on Him. He did not wish to harm the Kauravas or help the Pandavas; 
His only aim was to see that the right prevailed. He spent his body in 
ceaselessly working all His life, but it retained its light till the last. 


The word prayatna' is just an ordinary word, but the thing itself 
is such that the moment you resolve to undertake it, you will begin 
to reap the fruit. Krishna had resolved that the Pandavas should win, 
and therefore, their victory was certain. He was the very embodiment 
of disinterested service, and wished to harm none. When Parashuram? 
was lying with his head in Karna’s lap, the latter was bitten by some 
deadly creature and was bleeding profusely, but he had resolved not 
to move and did not move an inch. Surely, he too was a human being, 
like any of us. We should, similarly, make good resolutions and strive 
to realise them, offering up the fruit of our effort to Shri Krishna. 


By describing Arjuna as the best among beings endowed with a 
body, Shri Krishna suggests that he need not fear anyone at all. 


~~ 


\l And he who, only at the last hour, remembering Me 
departs leaving the body, enters into Me; of that there is no 
doubt. \\ (8:5) 


’ Effort, striving, 
* A Brahmin-warrior, one of the incarnations of Vishnu, from whom Karna learned 
the art and science of fighting. 
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The reality that whatever ideas and images that are present in one's 
mind in the very last thought before death is what one becomes in 
the next life is further elucidated in the next verse 


Wl Or whatever form a man continually contemplates, that 
same he remembers in the hour of death, and to that very 
form he goes, O Kaunteya. \\ [8:6] 


Final thoughts will necessarily be what was constantly reflected and 
mediated upon during the life. Hence, you reap as you sow. 


We should let no impurity enter our thoughts. Parents give us the 
human form, sometimes a form like their own. The subtle changes 
which take place within us become visible through our eyes. If we get 
a disease, we should believe that we ourselves are the cause of it. A 
person whose mind is so strong that he influences his surroundings, 
instead of being influenced by them, gets no disease. It is for our 
good, therefore, to believe that our illness is the result of our sins. 


If we have been repeating Ramanama from the depth of our heart, 
how can even a dream, if it is evil, leap over that protecting wall and 
enter our mind? If it does, we may believe that we have been uttering 
Ramanama only with our lips. If we have any fear whatsoever in 
our heart we suffer from many serious diseases. Hence, as we free 
ourselves more and more from evil impulses and desires, we become 
less and less subject to disease. Even persons whose ears, noses and all 
other limbs had become infected are known to have recovered. The 
body possesses a natural power of recovery. Recovery brought about 
with the help of herbs lasts for sometime only; and the man who has 
overcome his evil desires and cultivated devotion to God will refuse 
to be cured with the help of herbs and say that, when the evil in him 
has disappeared, he will be all right. If as a result of this attitude, he 
dies, he will welcome death. 


Anyone who thinks wicked thoughts will find that in one day his 
body has become ugly. 
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Thinking is a form of karma. Thoughts have such power that 
sometimes their effects are more terrible than those of actions. If 
someone finds a pistol placed in his hand by another person and 
is forced to fire it, he cannot be said to have committed violence 
because he had acted under force. But he, who harbours violence in 
his thoughts and, while staying in the background, incites others to 
commit violent acts is guilty of terrible violence. 


There are also enemies within which prompt us to commit violence. 
Despite our effort to think the best thoughts and act upon them, we 
are driven to commit sin. It is the desire 
and anger in us which are responsible , Thinking is a form of karma. 
for this. All the same, our efforts at self- Thoughts have such power 
that sometimes their effects 
are more terrible than those 

of actions. 


control and thinking good thoughts 
help us. If the God of death himself 


puts a pistol in a person’s hand and 


"SO RRS ER CSE ORR 


forces him to commit violence, the — Gandhi 
latter will not be responsible for such 

an act. He will ever have the name of Narayana on his lips and, when 

he dies, his end will be good. Ordinarily we do not see this happen, for 
our thoughts are those of miserable wretches. They ought ever to flow 

in a self-controlled stream. A person whose thoughts are of this kind 
repeats the name of Narayana while engaged in any work. His actions 
are not his; they are prompted by the Lord within. 


oo 


Ul Therefore at all times remember Me and fight on; thy mind 
and reason thus on Me fixed thou shalt surely come to me. \\ 


Ul With thought steadied by constant practice, and wandering 
nowhere, he who meditates on the Supreme Celestial Being, 
O Partha, goes to Him. \\ (8:7, 8] 


No one should believe that it will suffice if he does this at the 
moment of death. He who has been striving in this direction from 
his childhood will win the battle and the other will lose. The point is 
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that everything we do should be dedicated to Shri Krishna. However, 
we can dedicate only the work which comes to us unsought, not that 
which we undertake of our own choice. Though the inmates of the 
Ashram attend to different tasks dedicating them to Shri Krishna, in 
reality all of them are doing the same work only and only if there is 
complete harmony in their thoughts. If that is not so, and only one 
person is working earnestly about spinning and others let their minds 
wander then they cannot be said to join the former in work. 


oo 


Ul Who, so, at the time of death, with unwavering mind, with 
devotion, and fixing the breath rightly between the brows by 
the power of yoga, meditates on the Sage, the Ancient, the 
Ruler, subtler than the subtlest, the Supporter of all, the 
Inconceivable, glorious as the sun beyond the darkness — he 
goes to that Supreme Celestial Being. \\ (8:9, 10] 


He who knows all attains to that Supreme, divine Purusha. At the 
moment of departing, that is, when dying, one should think on that 
Purusha Who is beginningless, Who rules the world and Who is in 


essence finer than the finest we can conceive. 


Proceeding, Shri Krishna describes that supreme Purusha, Who 
is the Creator of everything that exists, Whose essence cannot be 
comprehended by our minds, Whom only the yogis see in their 
contemplation, Who has the glory of the sun (shines like the sun, 
with the light of timeless consciousness) and Who is beyond the 
darkness of ignorance. Our reason cannot conceive how infinitely 


small and how infinitely vast He is. 


He who, when leaving this world, thinks with a fixed mind on 
this Purusha — only his mind is fixed, who has yoked himself to 
the Lord in bhakti and who possesses the strength acquired by long 
sadhana — thinks of Him with bhakti and with the power of his 
yoga, who refuses any treatment or medicine to save his life, who 
knows that he is leaving for a world where there is no darkness and 
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no suffering or happiness and who focuses his prana on the point 
midway between his brows and meditates, such a person attains the 
realm of the Supreme, the Divine Purusha, described in this verse. 


c-—7 


Ul That which the knowers of the Vedas call the Imperishable 
(or that word which the knowers of the Vedas repeat), wherein 
the ascetics freed from passion enter and desiring which they 
practise brahmacharya, that Goal (or Word) I will declare to 
thee in brief. \\ 


\l Closing all the gates, locking up the mind in the hridaya, 
fixing his breath within the head, rapt in yogic meditation \\ 


\ Who so departs leaving the body uttering AUM — Brahman 
in one syllable — repeatedly thinking on Me, he reaches the 
highest state. \\ (8:11, 12, 13] 


While in the previous verse Shri Krishna referred to other states of 
mind, here He speaks only of meditation on the Lord. 


Ul That yogi easily wins to Me, O Partha, who, ever attached to 
Me, constantly remembers Me with undivided mind. \\ [8:14] 


Attaining communion with the ultimate consciousness by meditation 
is only possible if there is diligent daily practice, and not merely at 
the time of death. By no other means is it possible. 


\l Great souls, having come to Me, reach the highest 
perfection; they come not again to birth, unlasting and an 
abode of misery. \\ [8:15] 


Why is it misery to be born over and over again? 

Should we not welcome that state in which there is no death? Are 
there any who like dying? Those who do, die again and again. He 
who does not want death gives up his attachment to bodily life, closes 


all the bodily doors without much thinking. If he forgets the body, 
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mortifies it every moment, he will not have to die. It is because there 
is death for everyone who is born, that life is a cause of suffering. 


The birds are ever happy, but then they have no knowledge and 
are not free. That state in which there is no death and no birth, no 
disease, no attachment and no aversion, that supreme state is known 


as moksha. 


Even big mountains, the sun, the moon and stars, are transient. 
If our lives were as long as one crore (10 million) years, perhaps we 
would not feel the transience of our existence. We are not conscious 
of the transience of the sun, but science tells us that even sun is not 
eternal. Ramanama alone is imperishable. 


Life and death are both transitory states; not only are they so, they 
are the cause of all suffering. Why? It is not because the Gita says so 
that we should regard them as the cause of suffering; we should feel 
in our own lives that they are so. The best way of ensuring that after 
death we pass to a higher world is to feel every moment that life in 
this world is, from its very nature, full of suffering. This will enable 
us to give up attachment to it and free ourselves from the dualities of 
love and hatred. 


We can understand even with our reason that life in this world is 
full of suffering. If we think we shall realise that the very process of 
birth of all creatures is something repulsive. This is what is meant by 
saying ‘I am sin’, ‘I have my source in sin’. This existence is enveloped 
in maya, we take pleasure in every moment that should repel us. We 
have no sense through which we can feel this pain in all its intensity 
(which the process of birth means). Even our state after birth is, from 
the beginning to the end, one long imprisonment. 


We love fondling a child because he smiles with pleasure. But 
then prisoners also laugh. We take pleasure in this slavery because it 
is a part of our existence, but in truth it is a state in which we cannot 
rest in peace even for a moment. Look at the physical frame of this 
body. It excretes dirt through countless pores, such dirt as we cannot 
bear touching. If only we reflect, we shall find nothing to attract us 
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in this body. But, then even this prison is a house through which we 
can win our freedom. If we come to regard it in that light, we shall 
make the minimum necessary use of it. The ideal of self-control had 
its origin in the knowledge of the manner in which life comes into 
existence, and of other facts of our physical life. This body is not to 
be pampered, but to be mortified and subjugated. If it sees that it 
does not get what it craves, it will on its own leave us in terror. 


If, Shri Krishna says, people realise the misery of this existence, 
the state to which He will raise them will be better than their present 
one. That supreme state is not to be conceived as one in which the 
higher bliss that we experience in this life will also vanish. On the 
contrary, we shall have it in thousand-fold in that other state. With 
this thought constantly in one’s mind, one should, forgetting oneself 
altogether, absorb oneself in the duties of this life. One should see 
oneself in the whole world and the world in oneself, and act towards 
others accordingly. The ideal of non-violence also had its origin in 
this realisation that, when human life as such is full of suffering, we 
should cause suffering to none. 


\l From the world of Brahma down, all the worlds are 
subject to return, O Arjuna; but on coming to Me there is no 
rebirth. \\ [8:16] 


All the worlds, including the world of Brahma? will return to their 
source. The sun, the moon, Brahma, Vishnu, all will perish. ‘But,’ 
Shri Krishna says, ‘once a human being comes to Me, he never 


perishes.’ 


There is great poetry in this verse. This little drop contains 
knowledge as vast as the sea, and the more that knowledge becomes 
part of our experience the more we discover its poetry. In such a verse, 
the poet soars on the wings of his imagination, released from the 


3 One of the several heavens, distinct from the Absolute, impersonal Brahma. 
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bondage of the body and the senses. His imagination works on what 
he has heard with his ears and seen with his eyes and, going beyond 
the certainties or reason, he says that all that is known through the 
senses is a product of the human mind; that is, he imagines that 
since we ourselves perish, this whole universe will perish too. All that 
the human mind can imagine or conceive is perishable; is subject to 
ceaseless change. He who has dedicated himself to truth will not be 
prepared to forsake it merely because the world does not agree with 
him, as if his truth depended on the world and he was acting in a 
play. Shri Krishna, the Prince of Yogis that He is, therefore says here 
that we may believe there is happiness in the world of Brahma but 
actually there is no happiness even there. 


He asks Arjuna to go to the world beyond all these worlds, 
the world in which He Himself dwells. This is simply beyond our 
imagination. But what is beyond our imagination, nevertheless, does 
exist. If a person dies striving to reach that world, there is no rebirth 
for him. 


o- 


ll Those men indeed know what is Day and what is Night, 
who know that Brahma's day lasts a thousand yugas and that 
his night too is a thousand yugas long. \\ [8:17] 


They say that anyone who focuses his eyes on the tip of his nose and 
meditates will find bliss, but it is necessary to go beyond this. In order 
to become a jvani one must learn to look deep into things. Anyone 
who practices this method but goes beyond it will study self and draw 
far-reaching conclusions. He will realise that things are not what they 
seem. We do not, thus, require a Gita to tell us that Brahma must 
have a day different in length from ours; we can see this ourselves if 
we use our brains. It seems to us an absolute certainty that the Sun 
will always be there. He will be a jnani who understands the nature 
of time from a study of one object existing in time. Such a person will 


take into account all the factors, which ordinary men and women fail 
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to do. The latter would generally reason that, since no one practices 
control of the senses, it is impossible to practise and ought not be 
attempted; if we reason thus, we shall invite ruin upon ourselves. 
This is fallacious reasoning. 


If we want to know what is a day and what is a night, we should 
have a standard of measurement. Our day and night are made up of 
24 hours. But how can we measure infinite time? A day as long as 
a thousand yugas and a night of equal length! We should know that 
there is a day and night of such length in order that we may learn 
patience, and that, if the result of our effort takes time to show itself, 
we may not give way to despair. We may have faith in the spinning- 
wheel, but what progress can we expect from devoted work of only 
four or five years? We may see no tangible result in our own lifetime. 
Nonetheless, we should have faith and go on working. Having 
devoted ourselves to this work, we should not give way to despair, 
nor be proud of ourselves. Let us remember that a thousand yugas 
make one day, and out of a thousand Parvatis, one succeeds. There 
were a great many Parvatis and Shambhus who failed, before one 
Parvati and one Shambhu succeeded. We should know that this is 
how the power of tapas works. 


\ At the coming of Day all the Manifest spring forth from the 
Unmanifest, and at the coming of Night they are dissolved 
into that same Unmanifest. \\ [8:18] 


When Brahma’s Day* begins, the Unmanifest becomes manifest. 
All these creatures, which had vanished into nothingness, come to 
life again. When His night begins, the whole creation vanishes, that 
is, merges into the unmanifest. In this way all creation appears and 
vanishes, and does so endlessly. We have no reason to believe that the 
universe is fixed and motionless; in fact it is revolving, with a speed a 
thousand times greater than that of a spindle. The Earth will return 


* A day and night of Brahma consist of 8,640,000,000 years or 2,000 mahayugas. 
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into nothingness, will perish, but there will certainly be some who 
will survive that final destruction. 


\l This same multitude of creatures come to birth, O Partha, 
again and again; they are dissolved at the coming of Night, 
whether they will or not; and at the break of Day they are 
reborn. \\ [8:19] 


When the Night comes, whether we wish it or not, the universe 
returns into nothingness, and when the Day comes, a new creation 
appears. 


How long shall we remain caught in this endless cycle? To reassure 
us, Shri Krishna says: 


\ But higher than that Unmanifest is another Unmanifest 
Being, everlasting, which perisheth not when all creatures 
perish. \\ [8:20] 


There is another Unmanifest Reality beyond this Unmanifest’ and it 
is immutable; it is the immutable Reality immanent in all perishable 
creatures. Everything which exists will perish, but the ground of all 
this existence is imperishable. Thus, we go a good deal further than 
the tip of our nose. This superior Unmanifest is beyond the perception 
of our senses. It is without a beginning and it never ceases to exist even 


when all the worlds and all created beings, inevitably perish. 


\ This Unmanifest, named the Imperishable, is declared to 
be the highest goal. For those who reach it there is no return. 
That is My highest abode. \\ [8:21] 


Shri Krishna says: “You can come to Me by patient striving and living 
in this world only as a witness. Have faith, and devoting yourself to 
duty, work out the welfare of your soul.’ The substance of all this is 
that the supreme Brahman never perishes, everything else does. 


> The source to which the visible universe returns at the end of the cycle; 
vide verse 18 above. 
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The form in which the timeless essence, which is God, manifests 
itself is known as His incarnation. We can know that essence in every 
creature. The principle of oneness does not mean that all of us should 
become beasts; it means, on the contrary, that God is present in the 
heart of even the most wicked of creatures, and that the latter awakes 
to His presence when the time comes. 


Rama's picture as a child is a product of the poet’s imagination, 
but we may believe it as true, knowing that higher consciousness is 
present even at that age. If a little child is a jnani and still behaves as 
we know children do, we should say: The Brahman sports before the 
Brahman.’ Such a child would be a visible form of the Brahman, in 
the same sense that Parvati was the embodiment of tapascharya and 
Krishna of yoga, of the Brahman. 


\l This Supreme Being, O Partha, maybe won by undivided 
devotion; in It all beings dwell, by It all is pervaded. \\ [8:22] 


or 


\ Now I will tell thee, Bharatarshaba, the conditions which 
determine the exemption from return, as also the return, of 


yogis after they pass away hence. \\ [8:23] 


‘I shall now describe that state’ (the word may also mean time) 
‘after reaching which, or that path after treading which, there is no 
returning. 


\\ Fire, Light, Day, the Bright Fortnight, the six months of the 
Northern Solstice — through these departing men knowing 
Brahman go to Brahman. \|l [8:24] 


It is often said that this [8:24] and the next verse [8:25] do not fit 
into the teaching of the Gita, but we will treat them as if they did. 


The Gita did not drop from heaven, nor is it as if every word that 
Shri Krishna said to Arjuna was written down. Vyasa has given what 


6 The line is from a poem by Narasinh Mehta. 
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the Lord said to a seeker and, in doing so, he has even included things 
which he himself did not understand from his own experience. It 
may have been a general belief in those times which made people do 
important things at particular hours of the day only, or welcomed 
death during a certain part of the day. The favourites of a king can 
approach him only at a fixed hour, and no one else can go to him at 
that time. Similarly, it may have been the prevalent belief in those 
days that only those individuals who died in an auspicious hour 
would reach God; this, of course did not mean that those who died 
at some other hour had not aspired and striven in their lives to reach 


God after death. 


Those who die when there is fire and light, on any day in the 
bright half of one of the six months following the winter solstice, will 
reach the Brahman. This statement may be intended to have either 
a literal or an allegorical meaning. If it is the latter, it means that 
anyone who has attained a state like the bright half of the month, 
a state of knowledge as bright as light, will not return to this world 
after death. 


On the other hand: 


\ Smoke, Night, the Dark Fortnight, the six months of the 
Southern Solstice — there through the yogi attains to the 
lunar light and thence returns. \\ [8:25] 


Such a person lives in heaven and, when the merit earned by his 
virtuous deeds is exhausted, he returns to the earth. 


We may, therefore, take either of the two meanings. One who 
has not attained full illumination will have to return to this earth; in 
other words he who spends his life in disinterested work and prays 
daily to the Lord with love and devotion will not have to return, for 
he will have cut asunder the bonds of karma. Anyone who departs 
after a life of disinterested bhakti will not have to return. 


Some persons treat these two verses as interpolated; we cannot 
do so, for the copies of the Gita which we use contain them. If the 
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meaning of any verse contradicts the very meaning of the Gita, we 
may reject that verse, otherwise we should try to reconcile it with the 
rest of the teaching. 


Kale |8:23] means state, condition. We do not know whether, in 
the age when the Gita was composed, the North and South Poles 
were discovered. For those who live in the region of the North Pole, 
the day and the night are as long as our six months. The period 
following the winter solstice is a time of light and signifies a waking 
state, whereas the period following the summer solstice signifies a 
state of ignorance. We have compared the latter state with the state 
full of desire and the former with that which is free from desire. 


oo 


Shri Krishna, now proceeds: 


\l These two paths — bright and dark — are deemed to be 
the eternal paths of the world; by the one a man goes to return 
not, by the other he returns again. \\ [8:26] 


These two paths, the bright and dark, — one which leads to a state 
from which there is no returning and the other which leads to a state 
which is impermanent — have existed from the beginning of time. 
The bright state is that of the illumination of knowledge and the dark 
state is that of ignorance. Dying in one state, a person never returns; 
dying in the other, he is bound to return. 


\l The yogi knowing these two paths falls not into delusion, 
O Partha; therefore, at all times, O Arjuna, remain steadfast 
in yoga. \\ [8:27] 


The yogi who knows the distinction between these two paths never 
succumbs to darkness. He realises that disinterested bhakti is the best 
form of bhakti. If we have faith in the Lord and bhakti for Him, why 
should we forever be begging things from Him? Anyone who is filled 
with faith and love will feel that there is nothing for him to beg. He 
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will have offered everything to the Lord, placed himself at His mercy. 
He may say: ‘All that is mine is yours.’ Such single-minded bhakti is 
uttarayana’, it is light, and so on. 


What again is the significance of Shri Krishna's advice to 
remain yoked to Him at all times? It means that one should cling 
to knowledge and single-minded devotion. The gods are immortal, 
but only compared to human beings. They, too, will perish in time. 
‘Therefore,’ says Shri Krishna, ‘instead of going to the gods who will 
perish, if you come to Me, then alone will you get knowledge and in 
no other way.’ Arjuna should, Shri Krishna says, keep the knot in his 
heart, the little grains of dust which cover the knowledge within, so 
thoroughly clean that at the moment of death he will spontaneously 
have the right thoughts. 


\l Whatever fruit of good deeds is laid as accruing from the 
Vedas, from sacrifices, austerities, and acts of charity — all 
that the yogi transcends, on knowing this, and reaches the 
Supreme and Primal Abode. \\ [8:28] 


We saw in the verse beginning with yavan artha udapane |2:46] that 
he who has acquired this light and knowledge is in the condition of 
one who has secured that beyond which nothing else remains to be 
obtained. 


7 Northward course of the sun. 
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interested in these readings, we would engage a teacher more learned 
than even Vinoba and with his help, study the Gita in order to learn 
Sanskrit or be honoured as pundits in society. Instead, we join these 
prayers in order that they may sustain us in our life. 


Mans need for prayer is as great as his need for bread. A bad man 
will use his ears to hear evil of others and see sinful things, but the 
good man says that, had he a thousand eyes and ears, he would use 
them to contemplate the vision of God forever and to hear devotional 
songs, and employ his five thousand tongues to sing His praises. It is 
only after I have prayed here everyday that I feel the bliss of having 
tasted the amrita of knowledge. For that man who wishes to be a real 
human being; da/ and roti are not his food. They count little to him. 
His real food is prayer. Everyone should set apart some time in this 
manner for reflection. It provides an opportunity to feel one with all 
living creatures. 


oo 


Ul There is nothing in this world so purifying as Knowledge. 
He who is perfected by yoga finds it in himself in the fulness 
of time. \\ [4:38] 


We see nothing in this world as holy as this knowledge. The purest 
yajna, therefore, is the yajna of knowledge. He who has become fit 
for moksha through the practice of yoga comes to this knowledge in 
the course of time by his own effort. That knowledge is realisation of 
the self. As soon as this realisation is attained, all the burden of this 
body and of karma will melt away. 


Ul Ut is the man of faith who gains knowledge — the man 
who is intent on it and who has mastery over his senses; 
having gained knowledge, he comes ere long to the supreme 
peace. ll [4:39] 


Anyone who has unshakable faith will win deliverance with the help 
of Ramanama only. Parents purposely give their children the names 
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it is dharma and worthy to be followed in action. It is easy to follow 


besides once acquired it is never destroyed. 


‘T will impart that knowledge to you,’ says Shri Krishna. 


\\ Men who have no faith in this doctrine, O Parantapa, far 
from coming to Me, return repeatedly to the path of this world 
of death. \\ 


ll By Me, unmanifest in form, this whole world is pervaded; 
all beings in Me, I am not in them. Ul (9:3, 4] 


So long as our eyes of knowledge have not opened, we have no choice 
but to see with the eyes of faith. 


\ And yet those beings are not in Me, That indeed is My 
unique power as Lord! Sustainer of all beings, I am not in 
them; My Self brings them into existence. \\ 


\WAs the mighty wind, moving everywhere, is ever contained 
in ether, even so know that all beings are contained in 


Me. \\ (9:5, 61 


Air fills space, but space is not identical to air. The air which fills 
space is still not in it; similarly God who dwells in all creatures is still 
not in them. In one sense, He is not in them, for we can see other 
things with our eyes but not Him. 


He who has faith and he who lacks it, both are sincere in their 


beliefs. God exists for him who has faith, but does not for him who 
lacks it. 


The Ganga water does, and yet does not, contain dirt. Similarly 
even the most wicked of beings exists in God. The cruelest of men, 
even a chandal, exists in Him, and yet does not. God is above good 
and bad. Knowing the limitations of our reasoning, Vyasa puts these 
contradictory statements together in trying to describe the truth. It is 
enough if we understand that God pervades the entire universe. 


oo 
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When we have a stomach ache, 
we consult a book of home remedies 
and use the medicine suggested. The 


Gita is such a book of home remedies 


e 


spi 


e 


anyone with the hope that he, too, will serve us one day, but we may 
serve him because the Lord dwells in him and we serve that Lord. If 
we hear anyone crying in distress for help, we should immediately 
run to him and help him as if it is the Lord crying in distress. After 
doing what was needed, we should feel that it was all a dream. Would 
the Lord ever cry in distress? In this way, all our acts of service will 


seem to us like dreams. 


Those who offer delicacies to the Lord before partaking of them, 
do they really perform an act of dedication to Shri Krishna? No, they 
don't. They themselves eat those delicacies. They do not eat them in 
the spirit of yajna. If a person offers the best part of such dainties to 
others to eat and himself eats only the indifferent items which remain 
behind, we may describe him as yajna shisht amritabhuj, one who eats 
the amrita left behind in a yajna. 


| ee 


\l Renunciation and performance of action both lead to 
salvation; but of the two, karmayoga (performance) is better 
than sannyasa (renunciation). \\ [5:2] 


When Shri Krishna said nehabhikrama naso sti [2:40] — literally 
meaning, in this yoga there is no loss of any endeavour. He assured us 
that no effort undertaken to follow dharma is ever wasted. Man cannot 
completely refrain from karma, and therefore, it is easy for everyone 
to follow karmayoga. Renunciation of karma, on the other hand, is 
a difficult matter, for it requires knowledge, whereas karmayoga can 
be followed even by an ordinary person. It is extremely difficult to 
succeed in an effort that involves retiring to a cave in the Himalayas 
and sitting there forever doing nothing. It is a hard task to cultivate 
such stillness that one would not even be tempted by one’s thoughts. 
The Lord, therefore, tells us that karmayoga is a better path, since the 
other one is beset with obstacles and is likely to encourage hypocrisy, 
while the karmayogi runs no such risk. 
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\l Him one should know as ever renouncing who has no 
dislikes and likes; for he who is free from the pairs of opposites 
is easily released from bondage. \\ [5:3] 


Why should a karmayogi be looked upon as superior to a sannyasi? 
A karmayogi is necessarily a sannyasi. But a karmayogi of what type? 
One who has no ill will, who desires nothing and is ever devoted to 
his duty, who is not affected by the pairs of opposites — dualities like 
attachment and aversions, happiness and desires — easily becomes 
free from the binding effects of karma. 


\l Zt is the ignorant who speak of sankhya and yoga as 
different, not so those who have knowledge. He who is rightly 
established even in one wins to the fruit of both. \\ [5:4] 


Sankhya here means sannyasa and yoga means karmayoga. Men of 
little understanding think them to be distinct from each other, but 
not so the wise. In truth, they are two sides of the same coin. Anyone 
who becomes established in either reaps the fruit of success in the 
other too. 


A thing at rest and another in intense motion seem alike, like the 
earth, for instance. Rest and motion are a pair of opposites. But he 
who remains unaffected by such opposites reaps the fruit of both. 


Ul The goal that the sankhyas attain is also reached by 
the yogis. He sees truly, who sees both sankhya and yoga 
as one. \\ [5:5] 


The state which is attained through sankhya, that is, through 
renunciation of karma, is attained by the karmayogi too. He alone 
who understands that sankhya and karmayoga are the same thing has 
true knowledge. That is, if we consider the essence of the two, we 
shall find no difference between them at all. Hence work done in the 
spirit of yajna, done without egotism for our higher good and for the 
service of others, has a place in both. 


oo 
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“They do not know My supreme state, do not know Me as the 
Lord of all creatures. Labouring under the illusion that I am a human 


being, they do not know My real essence.’ 


=o 


\l Vain are the hopes, actions and knowledge of those witless 
ones who have resorted to the delusive nature of monsters and 


devils. \\ 


\ But those great souls who resort to the divine nature, O 
Partha, know Me as the Imperishable Source of all beings, 
and worship Me with an undivided mind. \\ (9:12, 13] 


The mahatmas, who are ruled by their divine prakriti, like Vibhishana’ 
and others, worship Him with their minds illuminated by knowledge 
and with single-minded devotion — He who is the Creator of all 
beings. 


\\ Always declaring My glory, striving in steadfast faith; they do 
Me devout homage; ever attached to Me, they worship Me. \\ 


\l Yer others, with knowledge-sacrifice, worship Me, who am to 
be seen everywhere, as one, as different or as many. \\ (9:14, 15] 


‘Others worship Me by striving for knowledge. Some of them worship 
Me as the only One, (that is, believing that all this is Vasudeva) some 
others worship My different manifestations and still others worship 
Me in everything which exists. Unlimited are the ways people 
worship Me.’ 


In the verse we may take visvato-mukham? [9:15] to go with mam 
(literally meaning ‘me’ in sanskrit), and understand the line to mean 
that ‘they worship Me who is the same in all or dwell in all’; or we may 
interpret ekatvena to mean ‘with devotion and prthaktvena to mean 


2 In the Ramayana; he tried to persuade his brother, Ravana, to restore Sita to Rama. 
Failing in this effort, he went over to Rama and was accepted by him. 
> The Universal Manifestation. 
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that ‘they look upon Me as the Lord and themselves as My devotees 
and worship Me in that spirit’. Or, ekatvena may mean ‘worshipping 
Me as Impersonal Absolute’ and prthaktvena may mean ‘worshiping 
Me as personal God’. 


o> 


Shri Krishna then elaborates on the many aspects of His diversity. 


WL am the sacrificial vow; I am the sacrifice; I the ancestral 
oblation; I the herb; I the sacred text; I the clarified butter; I 
the fire; I the burnt offering. \\ 


\ Of this universe I am Father, Mother, Creator, Grandsire; 
I am what is to be known, the sacred syllable AUM; the Rig 
the Sama and the Yajur. \\ 


\\Jam the Goal, the Sustainer, the Lord, the Witness, the Abode, 
the Refuge, the Friend, the Origin, the End, the Preservation, 
the Treasure-house, the Imperishable Seed. \\ (9:16, 17, 18] 


I am gati — the goal, which means moksha — the state which human 
beings strive to attain. I am the sustainer, the Lord, and the witness. I 
am the abode, and the shelter, I am subrid which means a kind friend 
who serves me without expectation of reward. 


Ul 7 give heat; I hold back and pour forth rain; I am 
deathlessness and also death, O Arjuna; Being and not-Being 
as well. \\ (9:19) 


I give heat, but in the form of the Sun which gives happiness and the 
light of knowledge to all creatures. I draw the rains and release them. 
I am death and I am immortality; I am being and also non-being. 
That is, every object and every state which we can think of in this 
universe is God. This means that God is not merely all that is good, 
He is also the evil. Nothing exists unless He wills it. It is not true that 
God is Lord of light and Satan is the Lord of darkness. While we live 


in this body, we may believe in these dualities. However, we should 
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will feel no desire to do anything for himself. Even when he retires 
to sleep, he will say that it is his body which will fall into sleep. The 
functions of the body are not evil in themselves. We make them so. 
If the body works without interference from us, it will emit nothing 
but fragrance. We can thus take it as a mathematical truth that our 
work will tend to be evil in proportion as we are conscious of the ‘T’ 
in us and it will tend to be good in proportion as we shed that ‘T’. 


We do not become yogis if we keep reciting the two verses (8 
and 9) which we have been discussing. We should cultivate such a 
state that we wholly cease to be conscious of the ‘T’ in us. Only that 
person can apply these verses to himself who is always completely 
absorbed in the task on hand, whose every action is dedicated to Shri 
Krishna and who seeks no benefit for himself from anything he does. 
If he uses his ears, it is to hear praise of God. If he uses his eyes, it 
is to have darshan’ of the Lord. Nor does he ever suffer. Whenever 
anything happens which might cause him pain, he would think that 
the pain was not felt by him. ‘If’, he would tell himself, ‘I forget the 
“T’ in me when suffering this pain and think of Rama, no one would 
be able to know that I had been stung by a scorpion.’ He would feel 
that it had stung his body and that there was just a red spot on it. 
He works mechanically, and still everything he does shines out. His 
actions grow ever more beautiful. He never tires of work, never feels 


upset or confused. 


\l He who dedicates his actions to Brahman and performs 
them without attachment is not smeared by sin, as the lotus 
leaf by water. \\ [5:10] 


Shri Krishna says this to guard against anyone making unworthy use 
of the preceding two verses. Such a person remains untouched by sin, 


as the lotus leaf remains untouched by water. The term ‘sin’ is used 


> Sight of an object, place or person regarded as holy. 
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here in a wide sense, and covers both sin and virtue. Such a person 
does not have to suffer the consequences of either sinful or virtuous 
action. He goes on working, but remains unaffected by work. Leaves 
of other plants get wet and decay, but the lotus is not moistened by 
water. 


\ Only with the body, mind and intellect and also with the 
senses do the yogis perform action without attachment for the 
sake of self-purification. \\ [5:11] 


The yogis work — with their bodies, with their minds, with their 
intellectual faculties and their senses — but do not feel that they 
themselves are working since they work without attachment, devoid 
of cravings for any rewards, and with the aim of self-purification. He 
who works for self-purification goes on working in a disinterested 
spirit. To work with this aim means to dedicate one’s work to the 
Brahman. 


WA man of yoga obtains everlasting peace by abandoning the 
fruit of action; the man ignorant of yoga, selfishly attached to 
fruit, remains bound. \\ [5:12] 


Renouncing the fruits of karma, the yogi wins the peace which is 
the reward of faith and devotion, the peace which brings moksha 
— the peace enjoyed by a man established in Brahman. That is not 
the peace of a stone or the peace which the unthinking man enjoys, 
or that which the man of lust absorbed in the pursuit of lust enjoys 
for a while; it is the peace of the man established in Brahman, the 
bliss which belongs to the atman. 


The man who is not established in yoga stays in the grip of desire. 
He who works under the sway of ignorance must be a man attached, 
that is, one who is bound through attachment to fruits of work with 
the snake-like coil of expectation and sense-cravings. 
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can say that not he but the Lord does everything. “Those, however, 
who do not know the truth and, therefore, do not know Me, return 


again to the world.’ 


The sinful man, so long as he is conscious of his ego, describes 
himself as the most wicked of men. Tulsidas, on one hand, says that 
there could be none as lustful, lecherous, degraded and adulterous 
as he was, and on the other hand, attributes all his sins to God, for, 
since he has no ego in him, how could he have committed those sins? 
The river Ganga washes away all kinds of sins, but receives no stain. 
Likewise, the timeless body in Rama is sinless. The physical Rama, of 


course, is subject to sin. 


If we pervert this idea and start committing sins and then say that 
sins cannot touch us, we shall be like the frog in the fable who tried 
to blow his body into the size of an ox and so burst. A bhakta will say 
‘T am a sinful man, but I am in your hands.’ Beyond this, our reason 
does not work. ‘Do not describe man as God; he is not God, but he 


is not different from the light of God.’ 


oo 


Ul Those who worship the gods go to the gods; those who worship 
the manes* go to the manes; those who worship the spirits 
go to the spirits; but those who worship Me come to Me. \\ 


Ul Any offering of leaf, flower, fruit, or water made to Me in 
devotion, by an earnest soul, I lovingly accept. \\ (9:25, 26] 


The Lord did not accept the fruit sent by Duryodhana, for he had not 
sent it with love. His motive was to get his own aim served through 
Shri Krishna. He wanted the Lord’s help on his own terms. He had 
not mastered the self. But Vidura, who was a man of simple heart, 


_ offered a plain dish of leafy greens and the Lord accepted it with love, 


for Vidura’s bhakti was unrivalled and his heart was straightforward 
and clean. He felt no awe for the wealth of the mighty. 


4” Ancestors. 
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Ul Whatever thou dost, whatever thou eatest, whatever thou 
offerest as sacrifice or gift, whatever austerity thou dost 
perform, O Kaunteya, dedicate all to Me. \\ 


\ So doing thou shalt be released from the bondage of action, 
yielding good and evil fruit; having accomplished both 
renunciation and performance, thou shalt be released (from 
birth and death) and come unto Me. \\ (9:27, 28] 


‘If you live thus, you will be free from the bonds of karma which 
are sometimes good and sometimes evil in their fruit, for I shall be 
the recipient of all that you enjoy’, says Shri Krishna. He who has 
purified himself through sannyasa-yoga — who dedicates to the Lord 
all that he does, who keeps on doing useful work right till the end of 
his life, but in a spirit of dedication to the Lord — such a one goes 
to Him after death. 


Ul 2 am the same to all beings: with Me there is none 
disfavoured, none favoured; but those who worship Me with 
devotion are in Me and I in them. \\ [9:29] 


If we seek refuge in the Lord, He will give us all that we can wish. If 
we go to the Ganga, we can have the Ganga water, but we shall have 
only as much as fills our cupped palm if that is all we seek. The Lord 
provides a grain for the ant and a cart-load for the elephant. 


WA sinner, howsoever great, if he turns to Me with undivided 
devotion, must indeed be counted a saint; for he has a settled 
resolve. \\ [9:30] 


A man like Ajamila’ may have resolved to purify himself of the evil 
in him, and he may sit down in a firm posture for yoga; maybe his 
thoughts do not leave him, but he is nonetheless a sadhu who keeps 


> Ajmila is a figure from the Puranas. He was a brahmin who gave up his religion, wife 
and children and begot children through a prostitute. He nevertheless was purified 
of all his sins because in the final days of his life he chanted the name of Krishna. 
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Man’s real nature is to serve others and to work for self purification, 
and so we should not cherish the ‘T in us. This is why it is said here 
that God does not take upon Himself anyone’s sin. 


\ But to them whose ignorance is destroyed by the knowledge 
of atman, this their knowledge, like the sun, reveals the 
Supreme. UW 5:16) 


When a man’s ignorance has been destroyed by knowledge, the light 
of God is revealed to him. God is the witness of all that occurs. The 
awareness that we should live our lives by obeying Him and act 
only as prompted by Him — that is knowledge. However, we can 
experience this truth directly only when all the twists in the heart 
have straightened out and the atman alone shines in there forever. 
Such persons do not get deluded in material existence. 


= 


When the night in one’s mind has turned to dawn, one comes to be 
in the presence of God. 


Ul Those whose intellect is suffused with That, whose self has 
become one with That, who abide in That, and whose end 
and aim is That, wipe out their sins with knowledge, and go 
whence there is no return. \\ [5:17] 


He whose intellect has become fixed on the Lord, who has merged 
in Him, who is exclusively devoted to Him and who lives absorbed 
in Him, who has dedicated his all to the Lord and trusts in Him 
alone, such a person attains deliverance. The sins of such a person are 


washed away by knowledge. 


\l The men of self-realisation look with an equal eye on a 
Brahmin possessed of learning and humility, a cow, an 
elephant, a dog and even a dog-eater. \\ [5:18] 
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Pundits, that is, men of knowledge, see all things with an equal 
eye. They have the same regard for a Brahman rich in learning and 
gentleness, for a cow, an elephant, a dog or a chandal. They feel 
that the atman in each of these beings is identical to the atman in 
themselves. Ganga water in separate vessels is Ganga water after all. 
The only difference is that in some the atman is enveloped by layer 
upon layer of ignorance, and in others these layers have fallen off. 


\ In this very body they have conquered the round of birth 
and death, whose mind is anchored in sameness; for perfect 
Brahman is same to all, therefore in Brahman they rest. \\ [5:19] 


Those who are equal in mind to all human beings and have regard 
for all, who have no taint of impurity in them, who abide in God 
and live devoted to Him, have, in this very life, conquered the world 
on earth itself. 


When can we say of a person that he is sama darsi? Can we say so 
of that man who would ascribe equal quantities to an elephant and 
an ant? Indeed no. We can say it of him who gives to each according 
to his or her need. A mother will give nothing to her child who 
is ill and to another who is well, she will give as much as he can 
eat. A person who is filled with the spirit of non-violence and with 
compassion, will act in a way that the world will say of him that he 
behaved towards all as if they were himself, did justice to all; that he 
gave water to him who needed water and milk to him who needed 


milk. 


No one can be like God — absolutely free from impurity and 
equal towards all. One can, therefore, become sama darsi only by 
losing oneself in Him. 


oo 


Let us describe an instance of equal regard for all — of an elephant 
and an ant. Suppose, an enemy and a friend arrive at the place of a 
sama darsi together and both are hungry, the sama darsi will offer 
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He whom we seek dwells in our hearts, and the holy temple in 
which He sits opens only by the means of prayer. The Lord explained 
this by saying man-manad bhava mad-bakto mad-yaji (9:34). ‘1, am,’ 
He says, ‘the author and sustainer of all, I am the friend, I am the 
source, the cause of existence and of the final destruction — I am 
all this. There is nothing else. I am all that there is. You are of no 
consequence. The other gods in the worlds in between will also 
perish, like you. I alone never perish. If you wish that you should 
not perish, you should come to My world, and that you can do by 
surrendering your whole mind to Me. Whether you are engaged in 
bathing or washing or other similar activities, if you are repeating 
my name all the while and if you dedicate to Me all that you eat, if 
you worship Me as you give your body its hire, you will surely come 


to Me.’ 


pH. 


|| Chapter 10] | 


¥ a 


\l Yet once more, O Mahabahu, hear My supreme word, 
which I will utter to thee, gratified one, for thy benefit. \\ 


\ Neither the gods nor the great seers know My origin; for I 
am, every way, the origin of them both. \\ 


\ He who knows Me, the great Lord of the worlds, as birthless 


and without beginning, he among mortals, undeluded, is 
released from sins. \\ {10:1, 2, 3] 


“Those who know Me as the Unborn, the Beginning-less and the 
Supreme Lord of all creatures, do not sink into the darkness of 
ignorance, Arjuna is told. 


A person who is sunk in darkness knows the night as day and the 
day as night. Among all these creatures who are bound to perish, the 
jnani becomes free from all sins, for he will have no vestige of ayersion 
and attachment, no trace of egotism; he will remain unaffected by 
the pairs of opposites, will always be humble and believe that it is the 
Lord who provides for his living. 


\l_ Discernment, knowledge, freedom from delusion, long 
suffering, truth, self-restraint, inward calm, pleasure, pain, 


birth, death, fear and fearlessness. \\ 
223 


Rishis who are sinless and pure attain brahma-nirvana. These are 
rishis whose doubts have vanished, who hold their atman a prisoner 
(have control over it) and who rejoice in the good of all creatures. 
Such rishis can bear ill will to no one. They are ever ready to serve the 
welfare of even the wickedest person. They serve the whole world. 


A person can become the very embodiment of selfless service only if 
Rama dwells in his heart. Anyone who is earnestly concerned about the 
good of another cannot bear any real suffering on the part of the latter. 
We have heard of fathers who get cholera if their sons are infected by 
it, though of course their concern was only for their sons. A father 
may not be happy with his son, and still he cannot bear it when the 
latter suffers. A rishi, like this, would be moved to profuse tears by the 
suffering of others, and he would strive ceaselessly to end it. 


The words used in this verse are sarva-bhuta-hite ratah, meaning 
always concerned for the spiritual welfare of all living beings. We 
have an instance of this in the story of Yudhishthira and his dog.’ 
We should not merely cure the fever of a member of our family, but 
try to discover the cause of the fever from which the whole world is 
suffering and remove that cause. All beings in the world are sunk in 


ignorance. 


The cause of disease is not in the stomach, it is indulgence of the 
palate, and the cause of that, again, is the mind. 


\ Rid of lust and wrath, masters of themselves, the ascetics who 
have realised atman find oneness with Brahman everywhere 
around them. \\ [5:26] 


Those yogis who are free from desire and anger, whose minds have 
become steady and who are ever absorbed in their sadhana® who have 
realised the self, are always, and in all circumstances, in a state of 
brahma-nirvana. 


> In the Mahabharata, Yudhishthira refused to enter Heaven unless a dog that 
followed him was also allowed to go with him. 
° Single-minded effort for self-realisation. 
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\l With Me in their thoughts their whole soul devoted to Me, 
teaching one another, with Me ever on their lips, they live in 
contentment and joy. \\ 


\l To these, ever in tune with Me, worshipping Me with 
affectionate devotion, I give the power of selfless action, 
whereby they come to Me. \\ (10:8, 9, 10] 


In this way knowledge comes spontaneously to a bhakta. He does 
not have to wade through big volumes. But he who believes that he 
will acquire knowledge first and cultivate bhakti afterwards will fail 
miserably in his aim. No one can acquire knowledge this way. Such 
knowledge breeds, if anything, pride. But he who lovingly cultivates 
devotion for the Lord and constantly thinks of Him, gets knowledge 
without making any special efforts towards that end. 


\ Out of very compassion for them, I who dwell in their 
hearts, destroy the darkness, born of ignorance, with the 
refulgent lamp of knowledge. \\ [10:11] 


Desiring to know more, Arjuna speaks thus: 


\\ Lord! Thou art the supreme Brahman, the supreme Abode, 
the supreme Purifier! Everlasting Celestial Being the Primal 
God, Unborn; All-pervading. \\ 


Wl Thus have all the seers — the divine seers Narada, Asita, 
Devala, Vyasa — declared Thee; and Thou Thyself dost tell 
me so. \\ 

\ AL that Thou tellest me is true, I know, O Keshava, 
verily, Lord, neither the gods nor the demons know Thy 
manifestation. \\ 

\l Thyself alone Thou knowest by Thyself, O Purushottama, 
O Source and Lord of all beings, God of gods, O Ruler of the 


universe! \\ 
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\\ Indeed Thou ought to tell me of all Thy manifestations, 
without a remainder, whereby Thou dost pervade these 


worlds. \\ 


UO Yogi! constantly meditating on Thee, how am I to know 
Thee? In what various aspects am I to think of Thee, O 
Lord? \\ 

Ul Recount to me yet again, in full detail, Thy unique power 
and Thy immanence, O Janardana! For my ears cannot be 
sated with listening to Thy life-giving words. \\ (10:12, 13, 14, 
Fd; 10;.17, 18] 


One who does engraving work everyday does not tire of it. He returns 
to it whenever he is free. Similarly, Arjuna, who loves repeating 
Krishna’s name in devotion, requests Him again and again to describe 
His powers till the latter can say no more. 

In response, Shri Krishna reveals more about his divine, 


transcendental opulence. 


Ul Yea, I will unfold to thee, O Kurushreshtha, My divine 
manifestation — the chiefest only; for there is no limit to 
their extent. \\ 

Lam the Atman, O Gudakesha, seated in the heart of every 
being; I am the beginning, the middle and the end of all 
beings. \\ 

\ Of the Adityas I am Vishnu; of luminaries the radiant 
Sun; of Maruts I am Marichi; of constellations, the moon. \\ 
ll Of the Vedas I am the Sama Veda; of the gods, Indra; of the 
senses I am the mind; of beings I am the consciousness. \\ 

Wl Of Rudras J am Shankara; of Yakashas and Rakshasas 
Kubera; of Vasus I am the Fire; of mountains Meru. \\ 

ll Of priests, O Partha, know Me to be the chief Brihaspati; 
of army captains I am Kartikeya; and of waters, the ocean. \\ 
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\l Of the great seers I am Bhrigu; of words I am the one 
syllable ‘AUM,’ of sacrifices I am the Japa sacrifice; of things 
immovable, the Himalayas. \\ 

\\ Of all trees I am Ashvattha; of the divine seers, Narada; of 
the heavenly choir I am Chitraratha; of the perfected I am 
Kapila the ascetic. \\ 


\l Of horses, know Me to be Uchchaihshravas born with 
Amrita; of mighty elephants I am Airavata; of men, the 
monarch. \\ 


Wl Of weapons I am Vajra; of cows, Kamadhenu; I am 
Kandarpa, the god of generation; of serpents I am Vasuki. \\ 


\ Of cobras I am Anata; of water-dwellers I am Varuna; of 
the manes I am Aryaman; and of the chastisers, Yama. \\ 


\\ Of demons I am Prahlada; of reckoners, the Time; of beasts 
I am the lion; and of birds, Garuda. \\ 


\\ Of cleansing agents I am the Wind; of wielders of weapons, 
Rama; of fishes I am the crocodile; of rivers, the Ganges. \\ 


\\ Of creations I am the beginning, end and middle, O Arjuna; 

of sciences, the science of spiritual knowledge; of debaters, the 
right argument. \\ | 

\l Of letters, the letter A; of compounds I am the dvandva; I 
am the imperishable Time; I am the creator to be seen every- 

where. \\ 

\| Al-seizing Death am I, as also the source of things to be; 

in feminine virtues I am Kirti (glory), Shri (beauty), Vak 

(speech), Smriti (memory), Medha (intelligence), Dhriti 

(constancy) and Kshama (forgiveness). \\ 

\| Of Saman Aymns I am Brihat Saman; of metres, Gayatri; of 
months I am Margashirsha; of seasons, the spring. \\ [10:19 to 35] 
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‘Tam Brihat Saman among Saman hymns and Gayatri among metres. 
Among the months, I am Margashirsha'’ (when in old times the 
Aryans lived in the region of the North Pole, this was regarded as the 
first month of the year and that is why it is mentioned here). Among 
the seasons I am Spring.’ 


oo 


\l Of deceivers I am the dice-play; of the splendid, the 


splendour; I am the victory, I am resolution, I am the goodness 


of the good. \\ [10:36] 


‘I am the gaming of those who indulge in gambling.’ This is merely 
intended to point out that God exists not only in what is good in the 
world, but also in what is evil. Shri Krishna could also have said that 
He was the sin of the wicked. He could certainly have said that He 
was Ravana among the demons, for He let Ravana have his way and 
enjoy himself only as long as He chose. 


‘I am the splendour of the splendid. I am victory, resolution and 


the goodness of the good.’ 


The author's intention is only to assert that God is omnipotent. 
God's creation contains both good and evil. By saying this, Shri 
Krishna gives us some freedom to choose between the two. To us who 
are confined in the prison of this body, he grants that freedom. He 
gives us the freedom to shake off our bonds. If a prisoner condemned 
to imprisonment for life is permitted a seemingly unimportant 
condition by fulfilling which he can be free, it will be a great thing 
for him, for he can secure his freedom through it. We are in the same 
condition, for the Lord has assured us that we can be what we wish 
to be. 


' The Aryans regarded it as the first month of the year. 
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Ul Of Vrishnis I am Vasudeva; of Pandavas Dhananjaya; of 
ascetics I am Vyasa; and of seers, Ushanas. \\ 


Lam the rod of those that punish; the strategy of those seeking 
victory; of secret things I am silence, and the knowledge of 
those that know. \\ 


\l Whatever is the seed of every being, O Arjuna, that am 
I; there is nothing, whether moving or fixed, that can be 
without Me. \\ 


\l There is no end to my divine manifestations; what extent of 
them I have told thee now is only by way of illustration. \\ 


\l Whatever is glorious, beautiful and mighty know than that 
all such has issued from a fragment of My splendour. \\ 


UW But why needst thou to learn this at great length, O 
Arjuna? With but a part of Myself I stand upholding 
this universe. \\ [10:37, 38, 39, 40, 41, 42] 


If we have an idea of the infinite powers of the Lord, we shall become 
humble. We will not then follow the example of Narad who once felt 
proud of the one power which he possessed. The Lord has said that 
even being proud is His privilege. 


The substance of all that He has said is that we should learn to be 
the humblest of the humble. Knowing that there is no limit to the 
power of God, we should submit to violence if anyone attacks us, 
without offering violence in return. If we attempt to resist him with 
violence, God will humble our pride, for there has been no demon, 
from Ravana downwards, whom the Lord has not destroyed. 
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1] Chapter 11] | 


“Ghe Gita is a poem with profound meaning, and 


the eleventh chapter is the most poetic of all. If we wish to learn true 


bhakti, we should know this chapter by heart. If we do so, we shall, 


when reciting it, feel that we are bathing in a sea of bhakti. 


o- 


Wl Out of Thy grace towards me, Thou hast told me the 
supreme mystery revealing the knowledge of the Supreme; it 
has banished my delusion. \\ 

\l Of the origin and destruction of beings I have heard from 
Thee in full detail, as also of Thy imperishable majesty, O 
Kamatlapatrakshal \\ 

Wl Thou art indeed just as Thou hast described Thyself, 
Parameshvara! I do crave to behold now that form of Thine 
as Ishvara. \\ 

Ul Jf Lord, Thou thinkest it possible for me to bear the 
sight, reveal to me, O Yogeshvara, Thy imperishable 
form. \\ (11:1, 2, 3, 4] 
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Acknowledging that he has understood all that has been told, Arjuna 
yet desires that Shri Krishna reveal His divine visvarupa, His universal 


form. 


Says Shri Krishna 


\ Behold, O Partha, My forms divine in their hundreds and 
thousands, infinitely diverse infinitely various in colour and 
aspect. \\ 

\l Behold the Adityas, the Vasus, the Rudras, the two 
Ashwins, and the Maruts; behold, O Bharata, numerous 
marvels never revealed before. \\ 


\\ Behold today, O Gudakesha, in My body, the whole universe 
moving, and unmoving, all in one, and whatever else thou 
cravest to see. \\ (11:5, 6, 7] 


‘See the Adityas, the Vasus, the Rudras, the Ashwins and the Maruts, 
all together’, says Shri Krishna. ‘See the entire world, animate and 
inanimate, all as one reality.’ This cosmic form includes, good and 
evil, Hindus and Muslims, believers and atheists all. “You may also 
see, Shri Krishna adds, ‘anything else you wish to see.’ 


\\ But thou cannot see Me with these thine own eyes, I give 
thee the eye divine; behold My sovereign power \\ 

\l With these words, O King, the great Lord of Yoga, Hari, then 
revealed to Partha His supreme form as Ishvara. \\ (11:8, 9] 


Having bequeathed divine sight, the Supreme Lord exhibited His 
almighty, omnipotent, transcendental visva rapa — the universal 
manifestation. 


so 


The teachings of the Gita were not meant to be merely preserved in 
a book; they are meant to be translated into action. How will this 


knowledge profit us if we merely take down notes and do not put the 


Pin 


teaching into practice? We should, therefore, serve the people among 
whom we live, and help our elders in their domestic chores. 


oo 


\l With many mouths, and many eyes, many wondrous 
aspects, many divine ornaments and many brandished 
weapons divine. \\ 


\l Wearing divine garlands and vestments, anointed with 
divine perfumes, it was the form of God, all marvellous, 


infinite, seen everywhere. \\ 


\l Were the splendour of a thousand suns to shoot forth all at 
once in the sky that might perchance resemble the splendour 
of that Mighty One. \\ 


\l Then did the Pandava see the whole universe in its 
manifold divisions gathered as one in the body of that God of 
gods. \\ (11:10, 11, 12, 13] 


The whole universe, with its manifold divisions, was gathered there 
in Him — like a tree and its leaves. The tree is like the cosmic form 
of the Lord, the root and the leaves being one. The root contains 
the whole world of the tree, and the leaves represent that world 
divided into many forms. Arjuna could clearly see manifested within 
the universal form all of creation with its unlimited and variegated 
details, from the powerful Brahman to the humble blade of grass. 
Thus Arjuna saw the cosmic form of the God of gods. 


\\ Then Dhananjaya, wonderstruck and thrilled in every fibre 
of his being, bowed low his head before the Lord, addressing 
Him thus with folded hands. \\ 

\ Within Thy form, O Lord, I see all the gods and the diverse 
multitude of beings, the Lord Brahma on his lotus-throne and 
all the seers and the serpents divine. \\ 
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\\ With many arms and bellies, mouths and eyes, I see Thy 
infinite form everywhere. Neither Thy end, nor middle, 
nor beginning do I see, O Lord of the Universe, Universal- 
formed! \\ (11:14, 15, 16] 


On one hand, Arjuna says that Shri Krishna has a definite form and, 
on the other, he says that He is formless. In other words, His form is 
so vast that in truth He is formless. 


\ With crown and mace and disc, a mass effulgence, gleaming 
everywhere I see Thee, so dazzling to the sight, bright with 
the splendour of the fiery sun blazing from all sides — 
incomprehensible. \\ [11:17] 


Arjuna is wonderstruck at the image of Shri Krishna he sees — bearing 
a crown, and holding a mace and a disc in each hand, a mass of 
radiance glowing from his body. He is as lustrous as fire and the sun 
and dazzling to the sight because of His immeasurable effulgence. 


The sun gives us some faint idea of the Lord’s light, but it is no 
more than a dim point of light in comparison with the Lord’s. He has 
placed the sun at such a great distance from us; what would have been 
our condition if it had been a little nearer? Can we, then, imagine 
Arjunas condition with Shri Krishna standing near him, glowing 
with the light of a thousand suns? 


\ Thou art the Supreme Imperishable worthy to be known; 
Thou art the final resting-place of this universe, Thou art 
the changeless guardian of the Eternal Dharma; Thou art, I 
believe, the Everlasting Being. \\ 

\l Thou hast no beginning, middle nor end; infinite is Thy 
might; arms innumerable; for eyes, the sun and the moon; 


Thy mouth a blazing fire, overpowering the universe with 
Thy radiance. \\ 
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Ul By Thee alone are filled the spaces between heaven and earth 
and all the quarters; at the sight of this Thy wondrous terrible 
form, the three worlds are sore oppressed, O Mahatman. \\ 


\l Here, too, the multitudes of gods are seen to enter Thee; 
some awestruck, praise Thee with folded arms; the hosts of 
great seers and siddhas, All Hail,’ on their lips, hymn Thee 
with songs of praise. \\ 


\ The Rudras, Adityas, Vasus, Sadhyas, all the gods, the twin 
Ashwins, Maruts, Manes, the hosts of Gandharvas, Yakshas, 
Asuras and Siddhas — all gaze on Thee in wonderment. \\ 


\l At the sight of Thy mighty form, O Mahabahu, many- 
mouthed with eyes, arms, thighs and feet innumerable, with 
many vast bellies, terrible with many jaws, the worlds feel 


fearfully oppressed, and so do I. \\ 


Ul For as I behold Thee touching the sky, glowing, numerous 
hued with gaping mouths and wide resplendent eyes, I feel 
oppressed in my innermost being; no peace nor quiet I find, 


O Vishnu! \\ 


\ And as I see Thy mouths with fearful jaws, resembling the 
Fire of Doom, I lose all sense of direction, and find no relief. 
Be gracious, O Devesha, O Jagannivasa! \\ 


\ AW the sons of Dhritarashtra, and with them the rowed of 
kings, Bhishma, Drona and that Karna too, as also our chief 
warriors — \\ 


\\ Are hastening into the fearful jaws of Thy terrible mouths. 
Some, indeed, caught between Thy teeth are seen, their heads 
being crushed to atoms. \\ 


\ As rivers in their numerous torrents headlong to the sea, 
even so the heroes of the world of men rush into Thy flaming 
mouths. \\ 
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ll As moths, fast-flying, plunge into blazing fire straight to 
their doom, even so these rush headlong into Thy mouths, to 
their destruction. \\ 


\ Devouring all these from all sides, Thou lappest them with 
Thy flaming tongues; Thy fierce rays blaze forth, filling the 


whole universe with their lustre. \\ 


\l Tell me, Lord, who Thou art so dread of form! Hail to Thee, 
O Devavara! Be gracious! I desire to know Thee, Primal Lord; 
for I comprehend not what Thou dost. \\ (11:18 to 31] 


On seeing the terrible external form of the visvarupa, Arjuna wants to 
know the Lord beyond His external manifestation. 


Shri Krishna replies 


\\ Doom am I, full-ripe, dealing death to the worlds engaged 
in devouring mankind. Even without thy slaying them, 
not one of the warriors, ranged for battle against thee, shall 
survive. \\ 


\l Therefore, do thou arise, and win renown! Defeat thy foes 
and enjoy a thriving kingdom. By Me have these already 
been destroyed; be thou no more than an instrument, 
O Savyasachin! \\ (11:32, 33] 


‘Savyasachin’ means one who can use a bow with the left hand, that 
is, with either hand. 


\\ Drona, Bhishma, Jayadratha and Karna, as also the other 
warrior chiefs — already slain by Me — slay thou! Be not 
dismayed! Fight! Victory is thine over thy foes in the field. \\ 


\l Hearing these words of Keshava, crown-wearer Arjuna 
folded his hands, and paying obeisance proceeded to address 


Krishna once more. \\ 
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\ Right proper it is, O Hrishikesha, that Thy praise should 
stir the world to gladness and tender emotion; the Rakshasas 
in fear fly to every quarter and all the hosts of Siddhas do 
reverent homage. \\ [11:34, 35, 36] 


‘And why should they not bow to you? You are the destroyer of the 
demons.’ The demons, both external and those inside us are our 
enemies. The thought that river flood waters can swallow and destroy 
us is frightening. But we should be more fearful of the flood inside 
us. Who will destroy the demons inside? 


And so Arjuna says: 


(And why should they not bow down to Thee, O Mahatman? 
Thou art the First Creator, greater even than Brahma. 
O Ananta, O Devesha, O Jagannivasa, Thou art the 
Imperishable, Being, not-Being, and That which transcends 


even these. \\ 


Ul Thou art the Primal God, the Ancient Being; Thou art 
the final resting-place of this Universe; Thou art the Knower, 
the ‘to-be-known,’ the supreme Abode; by Thee, O myriad- 
formed, is the Universe pervaded. \\ 


\ Thou art Vayu, Yama, Agni, Varuna, Shashanka, Prajapati 
and Prapitamaha! Al hail to Thee, a thousand times all hail! 
Again and yet again all hail to Thee! \\ 


WW AW hail to Thee from before and behind! All hail to 
Thee from every side, O All; Thy prowess is infinite, Thy 
might 1s measureless! Thou holdest all; therefore Thou art 
all. \\ (11:37, 38, 39, 40] 


There was once a woman in Madras (now Chennai) who was a 
devotee of the Lord. She used to worship Him with her back towards 
the idol. A learned man rebuked her for doing so, but she cited this 
verse in reply, and the learned pundit was speechless. If all space is 
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pervaded by God, when we find his eyes, ears and nose on all sides 
why should we sit facing in a particular direction to worship Him? 


ll Jf ever in carelessness, thinking of Thee as comrade, I 
address Thee saying, ‘O Krishna!’, ‘O Yadava!’ not knowing 
Thy greatness in negligence or in affection. ll 


UW [fever I have been rude to Thee in jest, whilst at play, at rest- 
time, or at meals, whilst alone or in company, O Achuta, forgive 


Thou my fault — I beg of Thee, O Incomprehensible one! \\ 
Ul Thou art Father of this world, of the moving and the 


unmoving; Thou art its adored, its worthiest Master; there 
is none equal to Thee; how then any greater than Thee? Thy 
power is matchless in the three worlds. \\ 


\l Therefore, I prostrate myself before Thee, and beseech Thy 
grace, O Lord Adorable! As father with son, as comrade with 
comrade, so shouldst Thou bear, beloved Lord, with me, Thy 
loved one. \\ 


\am filled with joy to see what never was seen before, and yet 
my heart is oppressed with fear. Show me that original form 
of Thine, O Lord! Be gracious, Devesha, O Jagannivasa! \\ 


\l 7 crave to see Thee even as Thou wast, with crown, with 
mace, disc in hand; wear Thou, once more, that four armed 
form, O thousand armed Vishvamurti! UL (11:41, 42, 43, 44, 45, 46] 


Arjuna pleads to see His more familiar form. 


\l Zt is to favour thee, O Arjuna, that I have revealed to 
thee, by My own unique power, this My Form Supreme, 
Resplendent, Universal, Infinite, Primal — which none save 
thee has ever seen. \\ 

\ Not by the study of the Vedas, not by sacrifice, not by the 
study of other scriptures, not by gifts, nor yet by performance 
of rites or of fierce austerities can I, in such a form, be seen by 
anyone save thee in the world of men, O Kurupravira. \\ 
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\l Be thou neither oppressed nor bewildered to look on this 
awful form of Mine. Banish thy fear, ease thy mind, and lo! 
behold Me once again as I was. \\ (11:47, 48, 49] 


Comforting Arjuna Shri Krishna tells him that he should not 
be bewildered or fearful of His visva ripa even in all its terrifying 
splendour, for now he would reveal His more familiar four armed 
visage. Seeing His four-armed form and then again His more gentle 
two-armed visage, Arjuna’ tranquility is restored and he becomes 


composed. 


\l Beholding again Thy benign human form I am come to 


myself and am once more in my normal state. \\ 


\l Very hard to behold is that Form of Mine which thou hast 
seen; even the gods always yearn to see it. \\ (11:51, 52] 


Explaining the extraordinary grace He had bestowed on Arjuna, 
Shri Krishna declares that His zdam-rupam, the two armed, is pure 


spiritual and rarely seen. 


\l Not by the Vedas, not by penance nor by gifts, nor yet by 
sacrifice, can any behold Me in the Form that thou hast seen. \\ 


\ But by single-minded devotion, O Arjuna, I may in 
this Form be known and seen and truly entered into, O 
Parantapa! \\ (11:53, 54] 


First we should know the Lord, then see Him and then merge into 
Him. We may tell Him: “You may eat me up, I will not resist if You 
do. I am Yours, and I want to be one with You. What harm can it 
do even if You eat me up?’ Telling us that He can grind us into paste 
with His teeth and throw it out, He tells us that we can know Him 
through bhakti. We can pass His test only through faith. When we 
know that everything takes place through Him and that we live and 
die as He wills, how can we be affected by anything? 
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\\ He alone comes to Me, O Pandava, who does My work, who 
has made Me his goal, who is My devotee, who has renounced 
attachment, who has ill will towards none. \\ [11:55] 


The Lord has given the whole substance of Chapter 11 in this last 
verse. ‘He who works for Me is ever devoted to Me, who is attached 
to nothing and bears ill will to none — not even to a person who 
may have committed a heinous sin — but ever blesses him instead 
— such a person comes to Me.’ 
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|| chapter 12}] 


© 


“Ga love God means to be free from attachment 
to any work. We should of course do work, but without egotistic 
attachment to it. We should do it simply for the love of God. A 
lustful man forgets his love for his parents and children when he 
abandons himself blindly to lust and seeks gratification. This is also 
a form of non-attachment, but the cause is a highly negative one, 


whereas the love for God would be a good cause. 
Inquires Arjuna of Shri Krishna: 


\ Of the devotees who thus worship Thee, incessantly attached, 
and those who worship the Imperishable Unmanifest which 
are the better yogis? \\ 12:1] 


Shri Krishna replies: 


Ul Those I regard as the best yogis who, riveting their minds on 
Me, ever attached, worship Me, with the highest faith. \\ 
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\ But those who worship the Imperishable, the Indefinable, 
the Unmanifest, the Omnipresent, the Unthinkable, the 
Rock-seated, the Immovable, the Unchanging. \\ 


\\ Keeping the whole host of senses in complete control, looking 
on all with an impartial eye, engrossed in the welfare of all 
beings — these come indeed to Me. \\ 


\ Greater is the travail of those whose mind is fixed on the 
Unmanifest; for it is hard for embodied mortals to gain the 
Unmanifest Goal. \\ (12:2, 3, 4, 5] 


This verse which begins with the words klesd-dhikataras-tesam [12:5] 
has given me great clarity. It says that devotion to the Unmanifest is 
difficult to cultivate and that it is the harder path to follow. Those 
who have fixed their minds on the Unmanifest, that is, those who 
worship the formless Brahman, experience greater difficulty in their 
effort, for it is extremely difficult for us, embodied souls, to know the 
unmanifest state. 


The reason given for this is very significant. It is very difficult to 
meditate on shunya. The moment we attribute a single quality to God, 
we cease to worship the Unmanifest. We must all, nevertheless, realise 
that beyond the Personal God there is a Formless Essence which our 
reason simply cannot comprehend. The consummation of bhakti lies 
in the merging of bhakta with God, so that ultimately nothing but 
One Formless God remains. However, it is easier to reach this state 
through the worship of the Personal God; as the Lord says, the other 
path of seeking the Formless Essence directly is difficult to follow. 


\\ But those who casting all their actions on Me, making Me 
their allin all, worship Me with the meditation of undivided 
devotion, \\ 

\ Of such, whose thoughts are centred on Me, O Partha, I 


become ere long the Deliverer from the ocean of this world of 
death. \\ (12:6, 7] 
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If one retires to a forest and meditates on God, one can certainly 
realise Him. Likewise, one who serves as an accountant or clerk or 
manager in a firm can also do that. Both may be in the same state of 


mind and can, therefore, reach the same goal. 


If we are sincere in our devotion to the cause of the spinning-wheel 
movement, the country is bound to embrace it in the course of time. 
This faith is an illustration of the path which human beings should 
adopt. This is the path of bhakti, of the worship of a Personal God, 
for the spinning-wheel is visible to us and we see power in it. If, 
however, we worship the spinning-wheel for itself, our worship will 
be like the worship of the Unmanifest Brahman. 


In my view, however, if a time comes when we decide to withdraw 
into complete silence, it will not mean that we have abandoned 
the spinning-wheel or forsaken our aspiration for the Brahman. If 
indeed, we do retire to some high peak in the Himalayas, it will not 
be because we shall have lost interest in the spinning-wheel or been 
disillusioned with the people. To retire with such a motive is no way 
of worshipping the Unmanifest, although we shall benefit in some 
way even if we do so. If a man decides, out of disgust, to observe 
brahmacharya or to give up immorality, he will certainly benefit. 
But his actions would not have been prompted by true knowledge. 
Similarly, this idea of retirement is not meant for anyone who is 
disgusted with the spinning-wheel or with the people. 


If a person feels that there is an Essence beyond this universe of 
objects with name and form, and that he must know it, and if he 
leaves this world and withdraws into solitude with that aim, then 
that is a legitimate path. However, the path is a difficult one. The 
idea that the Brahman is real and that the visible universe is illusory is 
simply beyond our capacity to comprehend. How difficult it must be, 
then, to live according to it? It is only when our body is completely 


transformed into an armour that nothing will pierce it. 
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The Shastras narrate the stories of Prahlad' and Sudhanva’. As 
these stories show, it is possible, even while one is physically alive, to 
live as if one had renounced one’s body. It is extremely difficult for a 
man to cultivate such a state of mind and live forever absorbed in the 
atman. All but one in a crore (10 million) live in a state of illusion 
and error. They will not break away from their ignorant attachment 
and will have to be born again in this world. 


= 


The path of karma is the easiest to follow. The path of reason can 
lead one to great error. The path on which we have the least danger 
of falling into error is the one described in the verse beginning with 
nehabhikrama-naso-sti [2:40] — in this yoga there is no loss in any 
endeavour. Neither Christians nor Muslims nor Hindus, have risen 
above the worship of the Personal God. Even a person who aspires 
to cultivate devotion exclusively for the Unmanifest worships some 
visible symbol. We can of course, with our intellect, understand the 
idea that the body is unconnected with the atman. To say that one 
can attain moksha while being physically alive only means that, after 
death, one will not be reborn. Has anyone ever been able to say what 
his state after death will be? 


For this reason, Shri Krishna told Arjuna that it would be better 
for him to take no interest in the problem at all. ‘Silence is golden 
in this matter,’ he says. ‘Don't you see, you dear simpleton, that | 
Myself have taken on a human body? And you ask Me, of all persons, 
whether worship of the Unmanifest is better, or that of the Personal 
God. You had better stop asking such questions and do as I tell 
you. Free yourself from all thoughts of violence and act towards all 
creatures with equal love and regard.’ 


! A devotee of God who was persecuted by Hiranyakashipu, his unbelieving 
father. 

2 Son of King Hansadhwaj in the Mahabharata, who defying his parents and 
adhering to truth and God, smilingly threw himself into a cauldron of boiling oil. 
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If we understand this truth, we would escape many problems. We 
should not mind if, because we worship the Personal God, we are 


called idolaters and criticised for being so. And, therefore, proceeding 
Shri Krishna says: 


(| On Me set thy mind, on Me rest thy conviction; thus without 
doubt shalt thou remain only in Me hereafter. \\ 


Ul Tf thou cannot set thy mind steadily on Me, then 
by the method of constant practice seek to win Me, O 
Dhananjaya. \\ (12:8, 9] 


What is the difference between abhyasa-yoga and meditating on God? 
I think the former means listening to readings from holy books, 
reflecting on them and letting the mind dwell on their teachings. 
It means associating ourselves with men who are engaged in doing 
these things and listening to prayer songs and group devotions, for 
every little offering we make, leaf, flower, fruit, or water, ultimately 


reaches God. 


UU Uf thou art also unequal to this method of constant practice, 
concentrate on service for Me, even thus serving Me thou shalt 
attain perfection. \\ 


WW Uf thou art unable even to do this, then dedicating all to Me, 
with mind controlled, abandon the fruit of action. \\ (12:10, 11] 


‘Do not,’ Shri Krishna says, ‘be impatient to reap the fruit of your 
efforts.’ 


\| Better is knowledge than practice, better than knowledge is 
concentration, better than concentration is renunciation of the 
fruit of all action, from which directly issues peace. \\ [12:12] 


Here jnana or knowledge does not mean mere learning; it means 
genuine experience of truth in however limited a measure. Meditation, 


which means concentration of the mind (on God), is better than 
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One should not believe that Gita 
is the history of a battle which took 
place on a field near Hastinapur; the 

battle is still raging. The Pandavas 

and the Kauravas represent the 
divine and the demonical impulses 
we fight within this (our) body. 


e must remember this. 


— Gandhi 


such jnana, but renunciation of the fruit of action is said to be better 


even than such meditation. 


Shri Krishna says this because a person practicing meditation 
may possibly be deceiving himself. Moreover, jnana does not mean 
ultimate self-realisation. Jnana and meditation are compared here 
in their restricted meanings and one is described as better than the 
other. Renunciation of the fruits of action is mentioned last, but in 
truth it should be the first step. One who practises it becomes free 
from attachment to the ego. 


Shri Krishna then proceeds to describe the characteristics of a man 
who has renunciated the fruit of actions and shed his ego. 


Ul Who has ill will towards none, who is friendly and 
compassionate, who has shed all thought of ‘mine’ or T, who 
regards pain and pleasure alike, who is long-suffering. Ul [12:13] 


Friendship can exist only between equals, but one should feel 
compassion towards all. Forgiveness lies in not being angry even with 
a dog which may have bitten us. Tit for tat is a wrong principle. It 
is certainly not based on forgiveness. What can we gain by being 
wicked with the wicked? The good of both lies only in our showing 


love and compassion even for such persons. 


We should understand the difference between selflessness and 
freedom from egotism. The first means not making a distinction 
between ourselves and others. It describes a person who regards the 
entire world as his family. The second term describes a person who 
believes that it is not he who has done a particular thing, that it is 


God who has done it. 


Wl Who is ever content, gifted with yoga, self-restrained, of 
firm conviction, who has dedicated his mind and reason to 
Me — that devotee (bhakta) of Mine is dear to Me. \\ 


246 


Ul Who gives no trouble to the world, to whom the world 
causes no trouble, who is free from exultation, resentment, 
fear and vexation — that man is dear to Me. \\ (12:14, 15] 


The meaning of this verse is already contained in the term advesta 
[12:13] — one who is non-envious. 


\l Who expects naught, who is pure, resourceful, unconcerned, 
untroubled, who indulges in no undertakings — that devotee 
of Mine is dear to Me. \\ [12:16] 


Although the entire Chapter 12 describes the characteristics of a 
bhakta, but the words of this verse are specially important. They 
describe the characteristics of a bhakta in detail. Shuchi means a person 
who is pure of both, body and mind. Daksha means a person who 
does everything which he undertakes, wholly in spirit of dedication 
to God. Udasin means one who remains unaffected even if all his 
plans come to nothing. One who is a sarva rambha-parityagi will not — 
go in search of work, work will come seeking him. If we compare the 
verses [2:55 to 77] which describe a sthitaprajna with these, we shall 
find them similar. 


On whom does a bhakta of God rely except on Him? God Himself 
will appoint his work and call him to it. Such a person, knowing that 
God shoulders that burden of us all, leaves everything to Him. A 
slave need not go looking for work. 


Ul Who rejoices not, neither frets nor grieves, who covets not, 
who abandons both good and ill — that devotee of Mine is 
dear to Me. \\ 


\l Who is same to foe and friend, who regards alike respect 
and disrespect, cold and heat, pleasure and pain, who is free 
from attachment. \\ 


\ Who weighs in equal scale blame and praise, who is silent, 
content with whatever his lot, who owns no home, who is of 


steady mind — that devotee of Mine is dear to Me. \\ 


247 


\l They who follow this essence of dharma, as I have told it, 
with faith, keeping Me as their goal — those devotees are 
exceedingly dear to Me. \\ (12:17, 18, 19, 20] 


The worship of the abstract, unmanifest, impersonal aspect of the 
Supreme Lord is extremely difficult and is achieved after the greatest 
of efforts. A person blessed with spiritual intelligence should embark 
on the easier and noble path of bhakti or exclusive devotion unto the 
Lord. Such a person is very dear to Him. 


All of us have our appointed tasks, as brahmins or kshatriyas, 
vaisyas or sudras. Anyone who does his work without hope of reward 
and in a disinterested spirit is a bhakta of God. 
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L Chapter 13}] 


pi ge this chapter begins a new subject. It discusses 
the body and its nature. Krishna reveals the distinct difference 
between the physical body and the immortal soul. He explains that 
the physical is transitory and perishable; the soul is immutable and 
eternal. 


One should not believe that Gita is the history of a battle which 
took place on a field near Hastinapur; the battle is still raging. The 
Pandavas and the Kauravas represent the divine and the demonical 
impulses we fight within this (our) body. We must remember this, 


only then will we understand the term dharmakshetra (physical body 
is the kshetra — the field). 


~~ 


Ul This body, O Kaunteya, is called the Field; he who knows it 
is called knower of the Field by those who know. \\ 


\\ And understand Me to be, O Bharata, the knower of the 
Field in all the Fields; and the knowledge of the Field and the 
knower of the Field, I hold, is true knowledge. \\ (13:1, 2] 
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This body, the mind and the physical world maybe called the field or 
creation. And He is the creator of all creation, explains Shri Krishna. A 
true understanding of the creator and the creation, is true knowledge. 


Our bodily life will have been lived to some (useful) purpose if it 
is spent in thinking which of these two should we serve and which 
should we go to for refuge. 


\l What that Field is, what its nature, what its modifications, 
and whence is what, as also who He is, and what His powers 


are — hear this briefly from Me. \\ 


Ul This subject has been sung by seers distinctly and in various 
ways, in different hymns as also in aphoristic texts about 
Brahman, well reasoned and unequivocal. \\ (13:3, 4) 


What the creation is, what are its transformations or changes, where the 
source is, who is the creator, what His powers are — this theme has been 
expounded analytically by seers in manifold ways in various hymns. It 
has been discussed in the Brahmasutras' with logically arranged steps, 
clearly explaining the connection between cause and effect; and every 
word has been weighed so that not a syllable can be altered. 


Ul The great elements, Individuation, Reason, the Unmanifest, 
the ten senses, and the one (mind), and the five spheres of the 
senses; \\ 


\l Desire, dislike, pleasure, pain, association, consciousness, 
cohesion — this, in sum, what is called the Field with its 
modifications. \\ (13:5, 6] 


The five mahabhutas (earth, water, fire, air and ether), ahankar (the 
false ego), which sustains those bhutas, budhi (intelligence), the 
avyakta prakriti — the unmanifested, the ten senses”, the mind and 
the objects of the five senses (smell, taste, form, touch and sound), 


' Aphorisms on Vedanta Philosophy by Badarayana. 
2 Five senses for acquiring knowledge: eyes, ears, nose, tongue and skin and 
the five working senses: voice, legs, hands, anus and genitals. 
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so also desire, ill will, happiness, misery, association, consciousness, 
cohesion — the aggregate of these twenty four elements, in brief, is 
called the Field (of activity) with its modifications. The modifications 
or transformations of the body are its birth, infancy, youth, maturity, 


old age and death. 


The word sanghdt [13:7] in the next verse means the power of the 
different elements in the body to co-operate with one another i.e. the 
ageregate of the body. The word dhriti does not mean the abstract 
virtue of patience, but the property of the atoms in physical bodies 
to cohere. This property is made possible by ahankar, which is latent 
in the unmanifest prakriti. 


\l Freedom from pride and pretentiousness; non-violence, 
forgiveness, uprightness, service of the Master, purity, 
steadfastness, self restraint. \\ 


Ul Aversion from sense-objects, absence of conceit, realisation 
of the painfulness and evil of birth, death, age and 
disease \\ (13:7, 8] 


Absence of interest in the objects of senses means the awareness that 
certain things ought to be treated as forbidden by us, that they ought 
to be unacceptable to us. 


The attributes described include the realisation of the evils of 
birth and death, of old age, disease and suffering. One who realises 
this starts with the thought: ‘I am sin.’ Why is it, we should ask 
ourselves, that we are afflicted with all manner of diseases? We ought 
to learn to cultivate equanimity of mind towards everything which 
may happen, good and evil. 


Ul Absence of attachment, refusal to be wrapped up in one’s 
children, wife, home and family, even-mindedness whether 


good or ill befall \\ 


WW Unwavering and all-exclusive devotion to Me, resort to 
secluded spots, distaste for the haunts of men \\ [13:9, 10] 
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What does living in solitude mean? Retiring into a cave to live there 
alone by oneself? To live in solitude means to sit in a spot meditating 
on one single thought. Our effort would have been worthwhile only 
if we can feel solitude even in the midst of a huge crowd. 


\\ Settled conviction of the nature of the atman, perception of 
(the God as) the goal of knowledge of Truth All this is declared 
to be knowledge and the reverse of it is ignorance. \\ [13:11] 


The virtues described constitute the essence of knowledge and 
whatever is contrary and opposed to these attributes is ignorance and 
detrimental to real knowledge. 


The word used in the Gita for purity is shauch, which means 
outer and inner purity. It can be achieved by repeating Ramanama. 
This purity can be properly preserved only if the heart is constantly 
kept clean by repeating Ramanama. Every morning we should weep 
with tears streaming from our eyes and ask ourselves why did we not 
remember to start repeating Ramanama, and why we, of all people, 


had a bad dream. 


oo 


Shri Krishana describes that what should be known, and knowing 


which, one attains immortality. 


UZ will expound to thee that which is to be known and 
knowing which one enjoys immortality; it is the supreme 
Brahman which has no beginning, which is called neither 
Being nor non-Being. Ul [13:12] 


Why does Shri Krishna say that the Brahman is sat-chit-ananda 
and that it alone is real? What he means is that Brahman does not 
mean being, the contrary of non-being. When we use the word sat 
in connection with the Brahman, its meaning transcends the two 
opposites and it signifies neither being nor non-being. It is a neutral 


term. God can neither be described as evil nor as good. He is above 
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either. The reality which is God, is beyond the three categories of 
time — past, present and future. 


\\ Everywhere having hands and feet, everywhere having eyes, 
heads, faces, everywhere having ears, It abides embracing 
everything in the universe. \\ 


Ul Seeming to possess the function of the senses, It is devoid 
of all the senses; It touches naught, upholds all; having no 


gunas, /t experiences gunas. \l 


Ul Without all beings, yet within; immovable yet moving; so 
subtle that it cannot be perceived; so far yet so near It is. \\ 


\l Undivided, It seems to subsist divided in all beings; this 
Brahman — That which is to be known is the Sustainer of 
all, yet It is their Devourer and Creator. \\ (13:13, 14, 15, 16] 


He pervades everything. He is everywhere and in all directions. 
He Himself possesses no sense organs, yet He is conscious of the 
functions of all sense organs. He, Brahman, exists outside and inside 
of all beings, animate and inanimate. Because He is subtle, He is 
beyond the power of material senses to see or to know. Though 
indivisible He seems to be there divided in all beings. He is worth 
knowing. He sustains all creatures. He is their Destroyer and yet the 
Creator of them all. 


All contrary qualities are attributed to God because we cannot 
free our minds from dualities. 


Ul Light of all lights, It is said to be beyond darkness; It is 
knowledge, the object of knowledge, to be gained only by 
knowledge; It is seated in the hearts of all. \\ (13:17) 


He is the Superlight. He is beyond darkness, that is, He is a self- 
effulgent. He is Himself Knowledge. He is also the object of 
Knowledge to be realised only by Knowledge. He is the goal of 
knowledge. 
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\l Thus have I expounded in brief the Field, Knowledge and 
That which is to be Known; My devotee, when he knows this, 
is worthy to become one with Me. \\ [13:18] 


oe 


\l Know that prakriti and purusha are both without 
beginning; know that all the modifications and gunas are 


born of prakriti. \\ 


U Prakriti 2s described as the cause in the creation of effects from 
causes; purusha is described as the cause of the experiencing of 
pleasure and pain. \\ (13:19, 20] 


God is described as having two aspects. Under one aspect we should 
know Him as prakriti and under the other as purusha. Anything done, 
karya, under compulsion of desires — prakriti — is the karan, the 
cause of happiness and misery. Purusha is the cause of the experience 
of happiness and misery. 


The body is the field of activity and is composed of material nature. 
The individual soul that is embodied and enjoying the activities of 
the body is the purusha, or the living entity. Both the purusha, or the 
immortal soul, and prakriti, the material nature pervading physical 
existence, have been existing together and are eternal. Purusha uniting 
with prakriti expresses itself as a kshetra, or field of activity, which is 
the physical body. 

The world is ever changing, and is therefore maya. The purusha is 


not transient, for He is the witness. 


\\ For the purusha, residing in prakriti experiences the gunas 
born of prakriti; attachment to these gunas is the cause of his 
birth in good or evil wombs. \\ [13:21] 


The word gunas or three modes of material nature being sattva or 
goodness with its virtues, rajas or passion with its desires and tamas 
or nescience with its ignorance are all by products of prakriti. 
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Attachment to the gunas due to ignorance is the cause of birth in 
good or evil wombs. 


o- 


It is enough if we look upon God as king and if all of us become His 
slaves, that is, disclaim any right over our bodies. 


\ What is called in this body the Witness, the Assentor, 
the Sustainer, the Experiencer, the Great Lord and also the 
Supreme Atman, is the Supreme Being. Ul [13:22] 


The purusha dwelling in this body is para, that is, beyond maya, but 
He witnesses and gives consent. He is the witness, the anumanta, the 
ordainer, bharta who sustains everything, and also the Enjoyer. He is 
moreover, the God of gods and is described as Paramatman. All this 
confirms the Purush as a distinctly independent entity. 


Fire has the power of burning, but it can burn nothing without 
God's consent. 


\ He who thus knows purusha and prakriti with its gunas, is 
not born again, no matter how he lives and moves. \\ [13:23] 


If anyone claims that he is a bhakta of God and that, therefore, the 
sins he commits are committed by God, he is wrong. But it would 
be right if the world said of him that he was a man of God and that 
everything he did was done through him by God. If anyone asks us 
whether we have attained spiritual knowledge; our reply should be 
‘Only God knows; I do not know.’ Our reason may be carried away 
by pride at any time and become evil, but the man who has attained 
perfect knowledge will never be misguided by his reason. Our belief 
is that Rama and Krishna were incarnations of God. How can we be 
sure that King Rama was not a hypocrite and his rule was not evil? 
How do we know that Krishna was not the wickedest of men? But 
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we have no right to indulge in such doubts. Whoever we worship, we 
should look up as Purna Purushottam’. 


This verse does not sanction self-indulgence, but points out the 
great value of bhakti. Every karma has the effect of binding the soul, 
but one can become free from the bonds of karma by dedicating 
all one’s karmas to God. Thus, anyone who has become free from 
the egotistic idea of being the author of anything and who, in every 
moment of his life recognises the authority of the Dweller within, 
will never commit sin. It is in egotism that sin has its source. There is 
no sin where there is no consciousness of the ‘I’. This verse explains 
how to act so that one may commit no sin. 


Ul Some through meditation behold the atman by themselves 
in their own self; others by Sankhya yoga, and others by 
karma yoga. ll 


Ul Yet others, not knowing (Him) thus, worship (Him) having 
heard from others; they too pass beyond death, because of 
devoted adherence to what they heard. \\ (13:24, 25] 


If, having heard it explained that we shall be saved by dedicating all 
our work to God, we act in this spirit, then we can say that “he who 
thus knows purush and prakriti with its gunas is not born again, no 
matter how he lives and moves applies to us. 


UW Wherever something is born, animate or inanimate, know, 
thou Bharatarshabha, that it issues from the union of the 
Field and the knower of the Field. \\ (13:26) 


If we examine things separately, human beings, grains of dust, water, 
and so on, our conclusions about their origin will be different in each 
case. If, instead, we go to the very first cause, we shall no more think 
of objects having their distinctive forms and names. The Ravana who 
invests things with such charm that we willingly submit to its spell, is far 
more dangerous than the one of the story who killed people physically. 


3 Perfect incarnation of God; the description is generally limited to Shri Krishna. 
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Ul Who sees abiding in all beings the same Parameshavara, 
imperishable in the perishable, he sees indeed. \\ [13:27] 


Though things are ever perishing, there is an indestructible element 
in everything which remains unaffected by any change, he alone 
sees, who sees this. One who correctly understands that atman is 
imperishable, perceives reality. But one who thinks that the atman is 
subject to birth and death and that it is modifiable and variable like 
the forms of living entities, then such a person will always remain 
confined in samsara, or the perpetual cycle of birth and death in 
material existence. 


Ul When he sees the same \shvara abiding everywhere alike, 
he does not hurt himself by himself and hence he attains the 
highest goal. \\ [13:28] 


When he sees the same God abiding alike at all places he does not 
destroy the self by the self — believes that, with the destruction of 
his body, he himself does not perish — and consequently he achieves 
the highest status. 


By gaining this basic realisation one achieves the goal of soul 
realisation and becomes eligible for param gatim — the supreme 
destination and highest attainment. 


Ul Who sees that it is prakriti that performs all actions 
and thus (knows) that atman performs them not, he sees 
indeed. \\ [13:29] 


Who realises that prakriti is the doer of all actions and sees that atman 
is not the doer — though all things take place through God’s maya, 
the Supreme Purusha involved in the process is not their author — 
he alone who does so, sees indeed. 


\ When he sees the diversity of being as founded in unity 
and the whole expanse issuing therefrom, then he attains 
Brahman. | [13:30] 
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The Gita is a work intended to be a guide in life and we should be 
able to find in it support for all our actions in practical life. 


\ This Imperishable Supreme Atman, O Kaunteya, though 
residing in the body, acts not and is not stained, for He has no 
beginning and no gunas. \\ 


\ As the all-pervading ether, by reason of its subtlety, is not 
soiled, even so atman pervading every part of the body is not 
soiled. \\ 


\l As the one Sun illumines the whole universe, even so the 


Master of the Field illumines the whole field. \\ 


\l Those who, with the eyes of knowledge, thus perceive the 
distinction between the Field and the knower of the Field, 
and (the secret) of the release of beings from prakriti, they 
attain to Supreme. Ul (13:31, 32, 33, 34] 


Who knows the difference between the Field and the knower of 
the Field, and who knows how creatures may become free from the 
bonds, of prakriti and maya, he realises moksha. 


In this chapter Shri Krishna has explained the nature of the Field 
and knower of the field as well as the means of understanding the 
nature of each. Such knowledge is stated to be amanitva. However, 
no matter how great one’s knowledge is, if one is proud of that 
knowledge, one has read the Gita in vain. Where there is pride, there 
is no knowledge. 


A man who has knowledge is always free from pride and 
ostentation, is straightforward serves his guru, is pure and steady, 
is a man of self-control and is free from egotism. He does not suffer 
because of old age and disease. He is not attached to his son or wife 
or home, is filled with unwavering devotion for the Lord, lives in 
solitude, takes interest in spiritual studies and is devoted to the 
pursuit of philosophic truth. 
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|| Chapter 14} | 
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ah ea we have a stomachache, we consult a book 
of home remedies and use the medicine suggested. The Gita is such 
a book of home remedies for us. We find in it medicines for our 
spiritual diseases. If we want to make the Gita our Kamdhenu', we 
should make it our only source as far as possible. We may consult 
any number of books in the world in support of what we derive from 
the Gita, but should be satisfied with its sole authority. For this, we 
should have single-minded devotion toward it. Such devotion should 


become spontaneous in us. 


In the previous chapter, Lord Krishna explained the reality of prakriti 
and of the purusha — the Supreme Being as eternal consciousness. 
In this chapter He describes at length the unlimited, phenomenal 
existence of atman or the immortal soul manifesting from its 
association with the three gunas, knowing which great sages have 


! In Hindu mythology Kamdhenu is believed to be the mother of all cows, cow of 
plenty and could fulfill all desires of its owner. 
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achieved release from samsara — the perpetual cycle of birth and 
death — and attained the ultimate goal. 


=o 


Ul Yet again will I expound the highest and the best of all 
knowledge, knowing which all the sages passed hence to the 
highest Perfection. \\ 


\l By having recourse to this knowledge they become one with 
Me. They need not come to birth even at a creation, nor do 
they suffer at a dissolution. \\ 


Ul The great prakriti is for me the womb in which I deposit the 
germ; from it all being come to birth, O Bharata. \\ (14:1, 2, 3] 


Among the very first sentences in the Bible is, God said, ‘let there 
be light, and there was light; let there be a universe, and a universe 
came into existence’. A potter has to mould clay into a shape on his 
wheel and then put the thing into fire to bake. God does not have to 
act in that manner. He is a magician, He simply puts the seed in his 
imagination — which is prakriti, Lakshmi or Mother Goddess of the 
world — and the universe comes into existence. 


\l Whatever forms take birth in the various species, the great 
prakriti 2s their Mother and I the seed-giving Father. \\ (14:4) 


I am the Mahad Yon? of all the forms which take birth in the various 


species, as also the source of the seed. 


\l Sattva, rajas and tamas are the gunas sprung from 
prakriti; zt 1s they, O Mahabahu, that keep the imperishable 
Dweller bound to the body. \\ (14:51 


The physical body is the product of the three gunas — sattva or 


goodness, 7ajas or passion and tamas or nescience (ignorance) which 


* Literally the great womb. In the Gita it is the same as universal motherhood or 
infinite nature. 
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all arise from prakriti. These gunas or qualities influence the atman 
— the imperishable soul — and keep it bound to the body. 


\l Of these sattva, being without stain, is light-giving and 
healing; it binds with the bond of happiness and the bond of 
knowledge, O sinless one. \\ [14:6] 


Those persons whose food, recreation and thoughts are sattvik are 
healthy. A person who merely eats sattvik food but is not sattvik in 
his general way of living and in his thoughts should be looked upon 
as diseased person. 


ll Rajas, know thou, is of the nature of passion; the source of 
thirst and attachment; it keeps man bound with the bond of 
action. \\ [14:7] 


Know that rajas is associated with desire. This may mean either that it 
has its source in, or that it is the cause of, desire. It creates attachment 
for cravings. It keeps the embodied one (i.e., living being) bound 
with the bond of karma. 


ll Tamas, know thou, is born of ignorance, of mortal man’ 
delusion; it keeps him bound with heedlessness, sloth and 
slumber, O Bharata. \\ [14:8] 


The binding nature of tamas is explained here. Tamas is the cause 
of pramad, which means all kinds of unworthy wishes arising in us 
out of listlessness or the inability of to focus because of fragmented 
attention span. Alasya (the quality of slothlike laziness and the 
inability to execute any endeavour properly) is pramad in a worse 
form still. Nidra, which is next, is that state of mind natural to those 
sunk in darkness of ignorance. A man who is established in samadhi 
and is always awake feels no need to recline for rest or stretch his 
limbs for relaxation. A lethargic person would not get up even from 
a place which had caught fire. It is his slumber that is referred to as 
part of the meaning of tamas. 
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\ Sattva attaches man to happiness, rajas to action, and tamas, 
shrouding knowledge, attaches him to heedlessness. \\ (14:9) 


Sattva leads to happiness and the quality of rajas to karma. This is not 
karma as it is defined in the Gita; it is the karma of him who is always 
doing something or other without pausing to think. Zamas covers up 
knowledge and leads to pramad. 


\l Sattva prevails, O Bharata, having overcome rajas and 
tamas; rajas prevails when it has overpowered sattva and 
tamas; likewise tamas reigns when sattva and rajas are 
crushed. \\ [14:10] 


All three gunas exist in us. We should make a special effort to cultivate 
that which we want to strengthen. If a person overcomes rajas and 
tamas, he can create satttva. If we wish to strengthen rajas, we should 
subdue the other two and, if the quality of tamas is desired, we should 
stop the activity of both sattva and rajas. 


\l When the light — knowledge — shines forth from all the 
gates of this body, then it may be known that sattva thrives. \\ 


\l_ Greed, activity, assumption of undertakings, restlessness, 
craving — these are in evidence when rajas flourishes, O 


Bharatarshabha. \\ 


Ul Lenorance, dullness, heedlessness and delusion — these are 
in evidence when tamas reigns, O Kurunandana. \\ 


\l Uf the embodied one meets his end whilst sattva prevails, 
then he attains to the spotless worlds of the knower of 
the Highest. \\ (14:11, 12, 13, 14] 


That is, he attains spiritual welfare. When he is nearing death, such 
a person refuses to take any medicine which may be offered, and says 
that he will have nothing but Ganga water. He who awaits death in 
peace in this manner is a sattvik man. 
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Ul Uf he dies during the reign within him of rajas, he is born 
among men attached to action; and if he dies in tamas, he is 
born in a species not endowed with reason. \\ [14:15] 


The world of beings of action means the human world. The dark 
world means the world of brutes. 


Ul The fruit of sattvik action is said to be stainless merit; that 
of tajas is pain and that of tamas ignorance. \\ 


Ul Of sattva, knowledge is born. Of rajas, greed; of tamas, 


heedlessness, delusion and ignorance. \\ 


\l Those abiding in sattva rise upwards, those in rajas stay 
midway, those in tamas, sink downwards. \\ 


Wl When the seer perceives no agent other than the gunas 
and knows Him who is above the gunas, he attains to 
My being. \\ (14:16, 17, 18, 19] 


When the atman dwelling as witness in this body sees none else, but 
knows only Him who is above the gunas, that person comes to Me. 


UW When the embodied one transcends these three gunas which 
are born of his contact with the body, he is released from the 
pain of birth, death and age and attains moksha. \\ [14:20] 


or 


Arjuna asks: 


\ What, O Lord, are the marks of him who has transcended 
the three gunas? How does he conduct himself? How does he 
transcend the three gunas? \\ [14:21] 


The Lord replies: 


\l He, O Pandava, who does not disdain light, activity, and 


delusion when they come into being, nor desires them when 


they vanish. \\ [14:22] 
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He who transcends the three gunas, does not suffer because of light 
(knowledge) or activity or darkness (ignorance) — that is, does not 
suffer when any of them predominates over the others — and does 
not desire that one of these should prevail or subside. 


This is one of the few difficult verses in the Gita. Should one 
not wish to have knowledge? In fact, in the Gayatri mantra itself we 
pray to the shining Being to purify our intellect, to make it sattvik. 
We also pray: tamaso ma jyotirgamaya’. We aspire to be lifted from 
the darkness of attachment to illumination, from darkness to light. 
What, then, should we make of the statement in this verse? 


Does the Gita teach that we should not mind even if the slumber 
becomes deeper; should we not wish to get out of it? Should we say, I 
have no wish, the three states are the same to me? No, definitely not. 
If anyone feels thus, you may be sure he will be totally ruined. What 
then are we to understand from this verse? Either we should regard 
this verse as an interpolation, or as the very key to the meaning of 


the Gita. 


If you remember, in the beginning Arjuna does not ask whether or 
not it is proper to kill, but asks what good could he expect from killing 
his kinsmen. And so the Lord asks him: “What is this distinction 
you make between kinsmen and others? Your duty is to do the job 
of killing, irrespective of whether they are your kinsmen or others.’ 
Similarly, Arjuna does not here ask Shri Krishna which of the three 
gunas is best He knows that ultimately one must transcend all the 
three. We can know a person who possesses one of the three gunas. It 
is not difficult to distinguish among the three classes. But can we find 
anyone in this world who has risen above the gunas altogether? 


This verse gives the Lord’s reply to that question. A person who 
has risen above the three gunas will not let himself be deceived by 
the threefold distinction of good, bad and indifferent, and we shall 
not see in him the effects of any of the three gunas, so rare will be his 
state of mind. 


3 ¢ 


Take me from darkness to light,’ an Upanishadic prayer. 
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It is not possible to find a person who does not feel concerned 
whether light, activity or darkness prevails or subsides. We come 
across no person who does not wish to get rid of what we regard as evil 
— lethargy, inertia or excessive activity — or does not wish to acquire 
pure knowledge. On the contrary, we pray for such knowledge. The 
word jijnasu* came into use because of our aspiration for knowledge, 
and we should pray that this aspiration may ever grow. This verse, 
therefore, should fill us with greater enthusiasm for doing our duty. 
Our aim is to strive to end the suffering of the entire world. 


It is a general rule that we should not interpret any statement of a 
writer in isolation, instead we should consider it in its total context. 


Now, then, for whom is this verse meant? Well, it is meant for 
one who has risen above the gunas. It enumerates the characteristics 
of such a person. This is what he would appear to us to be. We do 
not know how he in fact acts. We say, for instance, that the sun is 
a blazing fire, but scientists say that it is utterly black. According to 
Sankara’s theory of maya, things do not appear as they are and are 
not what they seem to be. Everything is known to us through the 
medium of the waves in our minds. 


Surely, the rainbow is not in truth what it seems to be. It is mere 
appearance. That is why it has been said that this world is like waves 
in water, or like a rainbow. 


By what sign shall we, who live in the three-coloured world, 
recognise the man who has transcended the three gunas? 


One who has risen above the three gunas will not seem to the 
world to be happy when one sees activity or unhappy when one sees 
lethargy. Such a person has come out of the duality of happiness and 
misery. He has risen above the pairs of opposites. A person like this 
should seem to us untouched, unconcerned, by anything. He should 


be absolutely free from egotism. 


* One who seeks knowledge. 
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A person who has risen above the three gunas should appear to 
the world to be a cipher, a mere stone. That is, he should have got 
rid of his ‘T’. 

The only way of rising to this state beyond the three gunas is to 
cultivate the sattvik quality, for in order to rise to that state one is 
required to cultivate the virtues of fearlessness, humility, sincerity, 
and so on. So long as we live in the body, there is some evil, some 
violence. The most, therefore, that we can do is to be sattvik to the 
highest degree possible. 


The state beyond the three gunas can only be imagined. It does 
not seem possible to maintain it in action. In concrete action, our 
state must be sattvik in the highest degree. We cannot say even of a 
seemingly perfect man that he has risen beyond the three gunas. We 
can only say that he seems to be like one who has. 


If we wish to attain moksha and to rise above the three gunas, 
we should cultivate in us the sattvik qualities. That is why we pray: 
tamaso ma jyotirgamaya. So long as a person feels he serves others, he 
is selfish. If he believes that he has risen above the three gunas, he is a 
great hypocrite. If we really serve others, people will certainly know 
that. How can we ourselves know it? 


It is said in the Bible: “Let not thy left hand know what thy 
right hand does.’ That is the mark of a person being sattuvik. The 
characteristics of such a person are almost similar to those of one 
who has risen above the three gunas, though, of course, the latter 
is undoubtedly on a higher level than the former since he knows 
neither what his right and nor what his left hand does. 


\l He, who, seated as one indifferent, is not shaken by the 
gunas and stays still and moves not, knowing it is the gunas 
playing their parts; \\ 

\ He who holds pleasure and pain alike, who is sedate, who 
regards earth, stone and gold, as all the same, who is wise and 
weighs in equal scale things pleasant and unpleasant, who is 
even-minded in praise and blame; \\ 
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\l Who holds alike respect, and disrespect, who is the same to 
friend and foe, who indulges in no undertaking — that men 
is called gun-atitah.° \\ (14:23, 24, 25] 


A person who has risen above the three gunas knows what it is to be 
in that state but cannot describe it. If anyone can describe his state, 
he is not a person who has so risen, for he is still conscious of his ‘T’. 


\l He who serves Me with an unwavering and exclusive 
bhakti-yoga transcends these gunas and is worthy to become 
one with Brahman. Il 


\ For Lam the very image of Brahman changeless and deathless 
as also of everlasting dharma and perfect bliss. \\ (14:26, 27) 


A person who struggles ceaselessly and hard to overcome his 
shortcomings may not perhaps succeed in overcoming them all in his 
present birth but, in the end he will surely benefit. Today the world 
will censure him for his shortcomings; if, however, he bears all that 
with patience and strives ever harder, he is sure to ultimately get peace 
of mind. Peace lies in the very fact of struggling. It is a source of great 
reassurance. Hence, we should strive to cultivate sattvik qualities. 


> Transcendental to the three modes of material nature. 
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| | Chapter 1 
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Ohe Supreme Lord cites the ashvattha or banyan 
tree as a metaphor to symbolise the material manifestation — this 
world — as a place of bondage and enslavement for the atman or 


immortal soul trapped (as a jiva) in samsara or the perpetual cycle of 


birth and death. 
The Lord says: 


\l With its root above and branches below, the ashvattha tree, 
they say, is imperishable; it has Vedic hymns for leaves; he who 
knows it knows the Vedas. \\ 


\ Above and below its branches spread, blossoming because of 
the gunas, having for their shoots the sense-objects; deep down 

in the world of men are ramified its roots, in the shape of the 

consequences of action. \\ (15:1, 2] 


Shvah means ‘tomorrow’. Ashvattha, therefore, means this transient 
world which will not last beyond tomorrow. It is changing every 
moment. That is why it is ashvattha. 

The Vedas are inscribed on every leaf of the banyan tree, which 
means that Ramanama is inscribed on its every leaf. The world is a 
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holy gift made by God out of His grace; the tree of the world grows 
from the navel of Brahma. But there is another world with its root 
below, whose leaves are the various objects of sense-pleasure; that 
world is the world of desire. One who understands this banyan tree 


is spiritually knowledgeable and also knows dharma. 


In the first verse Shri Krishna shows the means of going beyond 
this world. In the second verse, he has described the world from 
another point of view, that of the ignorant man. 


\ ts form as such is not here perceived, neither is its end, nor 
beginning, nor basis. Let men first hew down this deep-rooted, 
ashvattha with the sure weapon of detachment: \\ [15:3] 


The real form of the banyan tree — this world — is difficult to 
perceive. Few understand where it ends, where it begins. But with 
strong will and determination one must get free of the entanglements 
of this tree of material life and seek supreme consciousness. A man 
who knows the real nature of this world and also knows dharma, is a 
man who possesses spiritual knowledge. 


Shri Krishna elucidates that the imperishable atman or the 
immortal soul is eligible for attaining the supreme consciousness of 
the Brahman and free itself from the bondage of this samsara and the 
perpetual cycle of birth and death by detachment from all desires and 


pursuits. 


\\ Let him pray to win to that haven from which there is 
no return and seek to find refuge in the Primal Being from 
whom has emanated this ancient world of action. \\ 


\\ Zo that imperishable haven those enlightened souls go — 
who are without pride and delusion, who have triumphed 
over the taints of attachment, who are ever in tune with the 
Supreme, whose passions have died, who are exempt from the 
pairs of opposites, such as pleasure and pain. \\ (15:4, 5] 
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They who crave to win that haven — the Supreme State — are 
indifferent to honour or insult; they are absolutely free from delusion 
and have triumphed over attachment. They who are always atmarthi 
that is, who are aware every moment that they are not their physical 
bodies but are the atman, whose cravings for objects of senses have 
subsided (who do not look fear-struck but are serene at the moment 
of death) are the enlightened souls who go to that imperishable 
haven. 


Adhyatma-nitya means those whose thoughts dwell with love on 
Rama, who repeat His name and do His work. 


\\ Neither the sun, nor the moon, nor fire illumine it; men who 
arrive there return not — that is My supreme abode. \\ [15:6] 


Its light is not borrowed from the sun or the moon or the fire, for it 
shines with its own light, men who reach it return not — that is my 
supreme abode. 


WA part indeed of Myself which has been the eternal jiva in 
this world of life, attracts the mind and the five senses from 
their place in prakriti. \\ [15:7] 


The atman, or the immortal soul, in the jiva or embodied being, is a 
manifestation of the Supreme Being. 


\\ When the Master (of the body) acquires a body and discards 


it, He carries these with Him wherever He goes, even as the 
wind carries scents from flower-beds. \\ [15:8] 


The atman or immortal soul transmigrates from jiva to jiva (one 
embodied being to another). When the positive and negative karma 
(or results to actions that one has performed) has been calculated and 
jiva acquires a new body, it takes along with it in a subtle body, the 
mind and the senses from the previous body. This can be understood 
by the analogy Shri Krishna gives of a breeze transporting to another 
location the fragrances of the flowers it has come into contact with. 
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So the subtle body of the jva containing the mind and the senses 
transports itself from body to body 


\l Having settled Himself in the senses — ear, eye, touch, 
taste, and smell — as well as the mind, through them He 
frequents their objects. \\ 


\l The deluded perceive Him not as He leaves or settles in (a 
body) or enjoys (sense-objects) in association with the gunas; 
it is only those endowed with the eye of knowledge that see 
Him. \\ (15:9, 10] 


We see only the world, but do not see God who is immanent in it. 


oo 


The ignorant are not able to discriminate between the atman and the 
physical body. Lacking the spiritual intelligence they are oblivious of 
the reality that the atman is distinctly different from the body and 
the senses, even though it is experiencing the senses when dwelling 
within the body, or when transmigrating from the body or when 
entering a new body. 


ll Yogis who strive see Him seated in themselves; the witless 
ones who have not cleansed themselves see Him not, even 


though they strive. \\ [15:11] 


One who has not observed the rules of yama-niyama is apt to mis- 
interpret the verses of the Gita. Such a person would tell himself that, 
since the objects of senses are created by God, we should accept and 
enjoy them. They alone, who have become purified, who have suffered 
in the furnace of tapas, will interpret the meanings correctly. 


Ul The light in the sun which illumines the whole universe 
and which is in the moon and in the fire — that light, know 
thou, is mine. \\ 
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\ Ut is I who penetrating the earth, uphold all beings with 
my strength, and becoming the moon — the essence of all sap 
— nourish all herbs. \\ (15:12, 13] 


Pervading the earth, I uphold all beings with my strength, and 
becoming the moon, the producer of all sap, nourish all herbs, food- 
crops and all else that grows in the fields. 


Ut is I who, becoming the Vaishvanara Fire and entering the 
bodies of all that breathe, assimilate the four kinds of food with 
the help of the outward and the inward breaths. \\ (15:14) 


Vaishvanara means the heat which digests food. The four types of food 
are what is sucked, what is licked, what is drunk and what is eaten. 


\\ And I am seated in the hearts of all; from Me proceed 
memory, knowledge and intellect — the dispelling of doubt' 
— it is who am to be known in all the Vedas, I, the author 
of Vedanta and the knower of the Vedas. \\ 


ll There are two Beings in the world: kshara (perishable) and 
akshara (imperishable). Kshara embraces all creatures and 
their permanent basis is akshara. \\ (15:15, 16] 


In this world there are (only) two Beings — akshara and kshara. 
Kshara means all being which are subject to death, which have a 
name and form. The immutable reality behind them, the power of 
which sustains all, is akshara — the immortal soul. 


Ul The Supreme being is surely another — called Paramatman 
who as the imperishable Ishvara pervades and supports the 
three worlds. \\ 


\\ Because I transcend the kshara and am also higher than 
the akshara, | am known in the world and in the Vedas as 
Purushottama (the Highest Being). \\ (15:17, 18] 


' In his rendering Gandhi has used the word ‘intellect’ in place of ‘the dispelling of 
doubt’. 
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Because I transcend &shara, that is, the world of name and form, and 
am also higher than akshara, the world and the Vedas know Me as the 
highest among all beings. 


\l He who, undeluded, knows Me Purushottama, knows all, 
he worships Me with all his heart, O Bharata. \\ (15:19) 


He is above all opposites. Once we have risen above this world, which 
is but maya, need we think of God as its author? 


Ul Thus Ihave revealed to thee, sinless one, this most mysterious 
Shastra; he who understands this, O Bharata, is a man of 
understanding, he has fulfilled his life's mission. \\ (15:20) 


I have disclosed to you this most secret (the best even of the best) 
Shastra; he who understands this becomes a man of understanding, 
fulfils his life’s mission and also becomes free from his debt. 
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! Chapter 16}} 


© 


Ohose who renounce demonic activities and 
engage in divine activities achieve moksha; to distinguish between the 
two, Shri Krishna describes both divine and the demonic qualities. 


Ul Fearlessness, purity of heart, steadfastness in jnana and 
yoga — knowledge and action — beneficence, self-restraint, 
sacrifice, spiritual study, austerity and uprightness. \\ 


Ul. Non-violence, truth, slowness to wrath, the spirit of 
dedication, serenity, aversion to slander, tenderness to all that 
lives, freedom from greed, gentleness, modesty, freedom from 
levity; \\ 

\\ Spiritedness, forgiveness, fortitude, purity, freedom from ill 
will and arrogance — these are to be found in one born with 
the divine heritage, O Bharata. \\ (16:1, 2, 3] 


The Sanskrit word sattva-samshuddhi [16:1] means purity of the 
self or inner purity; j#dna-yoga-vyavasthitih means certainty of 
knowledge; jiana-vyavasthitih means unceasing direct experience, 
and yoga-vyavasthitib means constant awareness of God, sense of 
identity with Him. Ahimsa also embraces violence deliberately 
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committed out of compassion (a teacher who punishes his pupil 
without anger will have tears streaming his eyes as he canes him.) 
Consider Yudhisthira's forbearance when, King Virata struck the 
former in his own court, he did not let the drops of blood fall from 
his nostrils on the ground. Forbearance means returning good for 
evil, so profound is its significance. 


These qualities are characterised by one who is situated in the 
divine nature and thus qualified to attain spiritual perfection. 


Ul Pretentiousness, arrogance, self-conceit, wrath, coarseness 
ignorance — these are to be found in one with the devilish 
heritage. \\ [16:4] 


The Sanskrit words used are dambhah which means pretending to 
possess what one does not; darpah means boasting about something 
which one possesses in only a small measure or pretentious pride; 
abhiman means being proud of a quality which one possesses or 
conceit. Narad showed pride when he had vanquished Kamadeva' 
and he fell because of his pride. Parushya means harshness. 


\ The divine heritage makes for Freedom; the devilish, for 
bondage. Grieve not O Partha; thou art born with a divine 
heritage. \\ 


Ul There are two orders of created beings in the world — the 
divine and the devilish; the divine order has been described in 


detail, hear from Me now of the devilish, O Partha. \\ 16:5, 6) 


eed 


\ Men of the devil do not know what they may do and what 
they may not; neither purity, nor right conduct, nor truth is 


to be found in them. \\ [16:7] 


Those who lack purity and truthfulness and whose conduct is not 
moral are diseased men and women. There can be no disease unless 


! God of love. 
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there is mental evil or bodily error. A person whose atman is awake 
every moment of his life constantly prays that his body be filled 
with light. We can prevent unhealthy emotions from disturbing our 
body only if we pray daily for the flow of light into it. Outwardly we 
may be clean and our conduct may be moral; but, in the absence of 
truthfulness, it is all as hollow as a drum. 


Ul “Without truth, without basis, without God ts the universe, 
they say: ‘born of the union of the sexes, prompted by naught 
but lust. \\ [16:8] 


Persons of demonic nature say that the entire cosmic manifestation 
is unreal, with no foundation, without a supreme controller, without 
cause, and is produced from cohabitation born only of lust. 


\l Holding this view, these depraved souls, of feeble 
understanding and of fierce deeds, come forth as enemies of 
the world to destroy it. \\ 


\l Given to insatiable lust, possessed by pretentiousness, 
arrogance and conceit, they seize wicked purpose in their 


delusion, and go about pledged to unclean deeds.’ \\ 


\l Given to boundless cares that end only with their death, 
making indulgence or lust their sole goal, convinced that that 


is all. \\ 


\ Caught in myriad snares of hope, slaves to lust and wrath, 
they seek unlawfully to amass wealth for the satisfaction of 
their appetites. \\ (16:9, 10, 11, 12] } 


The devilish consider the gratification of senses as the highest goal of 
life. Driven by lust and anger they try to accumulate illicit wealth for 
gratifying their senses. 


How can desire and anger overcome him who is protected by 
willing submission to holy authority? Anger consumes many times 


2 Gandhi's rendering has ‘of sinful bent of mind’ in place of ‘pledged to unclean 


deeds’. 
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. e ce 


NAM 


The teachings of the Gita 


are not meant to be merely 


preserved in a book; they 
are meant to be translated 
into action... to put into 
practice, to profit from. 
~ — Gandhi 


more energy than does joy. It is because people spend more energy 
than they can afford, that injustice and tyranny prevail in the world. 
Anger involves expenditure of energy by thirteen muscles, whereas 
laughter by only ten. 


Enjoyment of sense-pleasure leads to death. Brahmacharya leads 
to immortality. Sexual indulgence necessarily leads to death. If people 
gave themselves up to it, God’s rule in the world would end, and 
Satan’s rule would prevail. 


\l This have I gained today; this aspiration shall I now attain; 
this wealth is mine; this likewise shall be mine hereafter. \\ 


\ This enemy I have already slain, other also I shall slay; lord 
of all am I; enjoyment is mine, perfection is mine, strength is 
mine, happiness is mine. \\ 


UW ‘Wealthy am I, and high born. What other is like unto me? 
I shall perform a sacrifice! I shall give alms! I shall be merry! 
Thus think they, by ignorance deluded. \\ (16:13, 14, 15] 


Living in this way, deluded by ignorance, the demonic gamble away 
the ratnachintaman?’ of their body. Even Yudhishthira had gambled, 
and even lost Draupadi in the throw. We can, however, say that he 
had less of anger and desire in him than Duryodhana. We ourselves 
are full of that mixture. We must strive to the best of our ability to 
raise ourselves to a higher level. 


\ And tossed about by diverse fancies, caught in the net of 
delusion, stuck deep in the indulgence of appetites into foul 
hell they fall. \\ 

Ul Wise in their own conceit, stubborn, full of the intoxication 

of pelf and pride, they offer nominal sacrifices for show, 

contrary to the rule. \\ (16:16, 17] 


> A precious stone which yields everything that is desired. 
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Enveloped in a network of illusions and engrossed in gratification of 
senses, they slide into abominable hell. Sometimes they perform yajnas 
but this is only a pretext; their real aim is to serve their self interests. 


\l Given to pride, force, arrogance, lust and wrath they are 
deriders indeed, scorning Me in their own and other's bodies. \\ 


Ul These cruel scorners, lowest of mankind and vile, I hurl 
down again, into devilish wombs. \\ 


\l Doomed to devilish wombs, these deluded ones, far 
from ever coming to Me, sink lower and lower in birth after 
birth. \\ (16:18, 19, 20] 


Thus the demonic descend deeper and deeper into lower and lower 


species of degraded life. 


\l Threefold is this gate of hell, leading man to perdition 
— Lust, Wrath and Greed; these three, therefore, should be 
shunned. \\ [16:21] 


There are three gates leading to this hell — lust, anger and greed. 
One who keeps himself free from these does not devote himself to 
the pursuit of worldly happiness, but follows the path of spiritual 
welfare. 


Ul The man who escapes these three gates of Darkness, 
O Kaunteya, works out his welfare and thence reaches the 
highest state. \\ 


\\ He who forsakes the rule of Shastra and does but the bidding 
of his selfish desires, gains neither perfection, nor happiness, 
nor the highest state. \\ 

\l Therefore let Shastra be thy authority for determining 
what ought to be done and what ought not to be done; 
ascertain thou the rule of the Shastra and do thy task here 
(accordingly). \\ (16:22, 23, 24] 
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In this context, we should say that we would obey our conscience. 
But then, even Ravana would say that he obeyed his conscience. He 
alone can use this plea whose mind has become purified by knowledge 
acquired from Shastras. So the question is what is Shastra? The Vedas, 
the work of history, the Puranas all these are Shastras. They, however, 
contain contradictory statements. Shastra comes from the root shas 
and is subject to the principles of truth and non-violence. 


Whenever we have social problem to discuss, we should think of 
authorities and consult them. If; however, our foundations are not 
strong, consulting a Shastra will avail us nothing. If the foundations 
are strong, it should be our principle that we will cling to truth at any 
cost. We shall have read Shastras to some purpose if we are determined 
that, even if Yudhishthira told a lie, our ideal shall be truth. 


Referring to the struggle within us — between divine and 
demoniac impulses — Shri Krishna says that in such a condition, we 
should be guided by the authority of the Shastras. By Shastras we do 
not mean a book — the Bible, the Koran and other books have been 
around for hundreds of years — for if it were so, then we should have 
come to the end of these problems. Shastra means shishtachara that 
is, we should follow the example, of those forefathers of ours who 
were holy and fearless. The ideal of conduct among shepherds may 
be stealing sheep, and among meat-eaters eating meat. A boy once 
wanted to discuss with me whether or not we can eat meat, but his 
mother did not let me discuss the subject with him. She was right. 
She thought that nothing could be brought about by force. If the 
boy became a vegetarian, she thought, there would be a quarrel in 
the family. 


One must certainly fear shishtachara. It may be disregarded only if 
it requires one to violate truth, etc. Where the tradition of guru and 
disciple has disappeared, men will follow their own wishes. The Gita 
has advised us: tad viddhi pranipatena’‘ but it is not so easy to find a 


* Acquire knowledge by prostrating yourself (before guru); [4:34]. 
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guru. If we keep on the search for a guru, we shall always have some 
wholesome fear in our heart. With the thought of a guru constantly 
in our mind, the mind will remain pure. The Gita tells us that, if 
the divine impulse has quickened in us, we should be humble. One 
should think, ‘I know nothing. I want to ask God, or a guru, but how 
may I see either?’ We should, therefore, pray. He who prays with faith 
in God will one day be saved. He who talks as if Brahman was in him 
will not be saved. 


The literal meaning of the verse is that we should be guided by the 
authority of the Shastras. The derived meaning is that we should be 
guided by shishtachara. To be shishta means that, in the absence of a 
guru, we should be humble, and to be humble means to worship our 
personal God. That is, we should look upon ourselves as insignificant 
creatures, like bugs and fleas, and worship God. If you are humble, 
you will be saved. If you are humble and sincere, the veils before your 
eyes will be lifted one after another. 


Chapter 17 begins with the idea explained in this verse. 
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1] Chapter 17} 


© 


Arjuna inquires: 


Ul What, then, O Krishna, is the position of those who forsake 
the rule of Shastra and yet worship with faith? Do they act 


from sattva or rajas or tamas? \ [17:1] 


What is the situation of those who worship disregarding the manner 
explained in the Shastras, by disregarding the shishtachara, or, in 
other words, without the guidance of a guru, but with faith and some 
little humility? 


Shri Krishna's reply to this is indirect: 


\l Threefold is the faith of men, an expression of their nature in 


each case; it is sattvik, rajas or tamas. Hear thou of it. \\ [17:2] 


Not to accept Shastras as an authority, but to have faith, are 
inconsistent with each other. Faith consists in accepting the authority 
of Shastras. It is certainly not Arjuna’s intention to corner Shri Krishna 
in argument. And Shri Krishna does not bother why Arjuna has put 
this question. He assumes that a person may disregard the manner 
enjoined in the Shastras, and then explains what kind of faith such a 
person has — whether it is sattvik or rajasik or tamasik? 
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Ul The faith of every man is in accord with his innate 
character, man is made up of faith, whatever his object of 
faith, even so is he. \\ (17:3) 


Faith can be enlightening. Everyone needs faith, provided one is not 
misguided by it. If someone clings to a straw, he will certainly fall, 
but he will not fall who clings to the branch of a tree. Mrs Besant! 
has said that a person needs a step ladder till he reaches the top. 
Shastras is such a ladder. Once a person has climbed to the top, he 
needs neither a ladder nor a banister. The top appears so perfectly 
flat to him that he pays no attention to what is below. The faith of a 
person is influenced by the gunas or modes of material nature which 
one has. 


Ul Sattvik persons worship the gods,’ (those of) rajasik nature 
worship the Yakshas and Rakshasas, and others — men of 


tamas — worship manes and spirits. \\ 


\l Those men who, wedded to pretentiousness and arrogance, 
possessed by the violence of lust and passion, practise fierce 
austerity not ordained by Shastra, \\ 


Ul They, whilst they torture the several elements that make-up 
their bodies, torture Me too dwelling in them; know them to 
be of unholy resolves. \\ (17:4, 5, 61 


Those who do not abide by the rules enjoined by Shastras but in 
their pride and ego, impelled by lust and attachment, follow their 
self-chosen way fall into such a (demonic) state. 


If you put truth in one scale of measure, and tapas, Shastras and 
similar things in the other scale, the former will weigh heavier. That 
Shastra which seeks to suppress truth is of little use. Those who follow 
such a Shastra are men of demoniac inclination. If truth is timeless, 


1 Annie Besant (1847-1933) a prominent theosophist; founder of the Indian Home 
Rule League (1916) and President of Indian National Congress (1917). 


2 In his rendering Gandhi has added here: “Gods mean sattvik powers or impulses’. 
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so is untruth; and, likewise, if light is timeless, so is darkness too. We 
should embrace what is timeless only if it is combined with truth. 


If a Shastra is not supported by truth and non-violence, it may 
even be the means of our fall. As they say, we should swim in our 
father’s well, not drown ourselves in it. Father in this context means 
shishtachara. It is said that one cannot get knowledge without a guru. 
The moment you have found one, you know what the shishtachara 
is. But one does not easily find a guru. If we are doing god’s work, 
it is bound to be in harmony with shishtachara. That is why we are 
enjoined to keep repeating the Lord’s name while doing any work. 
This verse explains in what spirit we should do this. Our faith must 
not be in ghosts and spirits or in demons. We ought to pray only to 
a beneficent deity. 


=o 


\l Of three kinds again is the food that is dear to each; so also 
are sacrifice, austerity, and charity. Hear how they differ. \\ 


Ul Victuals that add to one’ years, vitality, strength, health, 
happiness and appetite; are savoury, rich, substantial and 
inviting, are dear to the sattvik. \\ 


Ul Victuals that are bitter, sour, salty, overhot, spicy, dry, 
burning, and causing pain, bitterness and disease, are dear 
to the rajas. \\ 


\ Food which has become cold, insipid, putrid, stale, discorded 
and unfit for sacrifice, is dear to the tamas. \\ [17:7, 8, 9, 10] 


If we cling to this classification, we shall not come to the right 
conclusion. Shri Krishna has first explained the qualities, of the sattvik 
individual and then his taste, etc; Jaddu lovers have included laddus in 
sattvik food. They do not help one to safeguard one’s brahmacharya. 
In interpreting the meaning of rasya, (relishing) too, we should use 
discrimination. There must have been a reason in that age for making 


such a classification, for there must have been persons who would 
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eat a handful of chillies at a time. In the present age, there is no 
need for eating snigdha’ foods. If here we start eating ghee, our food 
would be, not sattvik or rajasik, but such as a demon would love. The 
inclusion of bitter, sour and saltish foods is quite correct. Then the 
verse mentions food which has been left over. Stilton cheese (a food 
containing countless germs) is of this class. Daliya and mamara* do 
not belong to this class. 


- 


\l That sacrifice is sattvik which is willingly offered as a duty, 
without desire for fruit and according to the rule. \\ 


\ But when sacrifice is offered with an eye to fruit and for 
vain glory, know, O Bharatashreshtha, that it is rajas. \\ 


\\ Sacrifice which is contrary to the rule, which produces no food 
which lacks the sacred text, which involves no giving up and 
which is devoid of faith is said to be tamas. \\ (17:11, 12, 13] 


For example, performing a yajna without dakshina, meaning without 
some gifts to the poor, is tamas, born of ignorance. It is performed 
for selfish reasons. 


\\ Homage to the gods, to Brahmins, to gurus and to wise men; 
cleanliness, uprightness, brahmacharya and non-violence — 
these constitute austerity (tapas) of the body. \\ [17:14] 


That is tapas in which one goes through physical discomfort or 
hardship. 


Ul Words that cause no hurt, that are true, loving and helpful, 
and spiritual study constitute austerity of speech. \\ 


\l Serenity, benignity, silence, self-restraint, and purity of the 
spirit — these constitute austerity of the mind. \\ 


> Food containing fat. 
* Processed gram and rice. 
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\ This threefold austerity practised in perfect faith by men not 
desirous of fruit, disciplined, is said to be sattvik. \\ 


\\ Austerity which is practised with an eye to gain praise, 
honour and homage and for ostentation is said to be rajas; it 
is fleeting and unstable. \\ 


\ Austerity which is practiced from any foolish obsession, 
either to torture oneself or to procure anothers ruin is called 
tamas. || [17:15, 16, 17, 18, 19] 


A person who fasts for a hundred days or keeps standing on one foot 
performs not sattvik but tamastk tapas. 


\l Charity, given as a matter of duty, without expectation of 
any return at the right place and time, to the right person is 
said to be sattvik. \\ [17:20] 


Charity rightly given in certain circumstances may not be right in 
other circumstances. This is also true about recipients. It is but right 
to give food to one who has lost the use of his limbs altogether. But 
a blind man suffering from fever who comes abegging would be an 
unworthy object of our charity if we gave him food. If we give him 
a blanket and he sells it, then also will our gift have been made to an 
unworthy person. In one place, it may be right to give food, in another 
something else, and in still another a third thing. The principle is the 
same in all cases, but its application will vary according to place, time 
and person. The same is true about yajnas. 


\l Charity, which is given either in the hope of receiving in 
return, or with a view to winning merit, or grudgingly, is 


declared to be rajas. \\ 


\l Charity given at the wrong place and time, and to an 
undeserving recipient, disrespectfully and with contempt, is 
declared to be tamas. \\ [17:21, 22] 


= 
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\ Aum Tat Sat has been declared to be the threefold name 
of Brahman and by that name were created of old the 
Brahmanas’, the Vedas and sacrifices. \\ 


\l Therefore, with Aum ever on their lips, all the rites of 
sacrifice, charity and austerity, proceed always according to 
the rule, by Brahmavadins*. \\ (17:23, 24] 


From the beginning of creation, the three words Om Tat Sat were 
used to indicate the Supreme Absolute Truth. 


Those who seek knowledge of the Brahman dedicate all their 
yajnas, gifts and tapas to Shri Krishna. They do everything in the 


name of Hari’ in the name of Aum. 


Ul With utterance of Tat and without desire for fruit are the 
several rites of sacrifice, austerity and charity performed by 
those seeking Freedom. \\ 


\\ Sat is employed in the sense of ‘real’ and ‘good’; O Partha, 
Sat is also applied to beautiful deeds. \\ 


Ul Constancy in sacrifice, austerity and charity, is called Sat, 
and all work for these purpose is also Sat. \\ (17:25, 26, 27] 


Aum comes first in all these actions. Sat signifies the process of their 
performance. If we wish that we should be steady in our yajnas and 
gifts, then Aum signifies the commencement and sat signifies the 
process. Sat signifies process and also stands for Hari, Brahma satyam 
jaganmithya has been stated in this senses. 


\l Whatever is done, O Partha, by way of sacrifice, charity 
or austerity or any other work, is called asat if done without 
faith. It counts for naught hereafter as here. \\ (17:28) 


> Commentries on the four Vedas. 
6 Expounders of Brahman. 
7 Vishnu. 
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Aum tat sat means all that exists is Aum, that our ‘T is unreal, that 
God alone is, and nothing is and nothing else is real, that we are all 


running after things in vain. 


We should even eat our food in sattvik spirit. There are persons 
who eat as an act of worship. We should resolve that we wish to live 
as ciphers in this world. The world may (want to) kick us from one 
place to another as if we were a ball, but we will not let ourselves be 
so kicked. We will use our knowledge, our bodies, our strength and 
money, all for the service of others, and that too not with the desire to 
earn a good name for ourselves. Thus, Aum tat sat is a vow of humility. 
It teaches us to realize our utter insignificance, to be completely free 
from egotism. If the Imam Sahab Abdul Kadir Bawazeer would recite 
it, here is a kalama for him. 


The threefold classification of gifts, faith, tapas, etc given in this 
chapter is only an illustration. We can make as many categories as 
we like. The intention was to show that the reign of the three gunas 
prevails throughout the universe. A cooking or other utensil is an 
inert object, but it contains air inside; likewise everything is pervaded 
by the spirit. Existing apart from the three gunas is God. We have to 
merge in him. Even if we cultivate the sattvtk qualities to their highest 
perfection in us, something of rajasik and tamasik will remain. But, 
without worrying ourselves about this, we should continue to strive 
and cultivate finer and finer sattvik qualities in us, for the impulses 
which agitate us the least and consume the least amount of our energy 
are sattvik impulses. 
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|| Chapter 18 | | 


on 


A rjuna requests Shri Krishna to explain to him 
the distinction between sannyasa and tyaga. He says: 


UW Mahabahu! I would fain' learn severally the secret of sannyasa 
and of tyaga, O Hrishikesha, O Keshinishudana. \\ [18:1] 


Shri Krishna replies: 


\l Renunciation of actions springing from selfish desire is 
described as sannyasa by the seers; abandonment of the fruit 
of all action is called tyaga by the wise. \\ [18:2] 


There is no real distinction between the two. Kamya karma seems 
to mean all karma — though I am not sure that I am right. Total 
renunciation of karma is not possible. The renunciation of all karma, 
then, is sannyasa, and tyaga means renunciation of fruits of karma. 


There are others, including Vinoba, who interpret kamya to mean 
karmas undertaken with definite motives. But every karma has some 
motive behind it. That we may be unattached to it is a different 
matter, but the motive is bound to be served. The existence of the 


' Gladly, eagerly. 
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body itself means karma. Though we live in the body, we can live 


unconcerned with it. 


Wl Some thoughtful persons say: All action should be 
abandoned as an evil’; others say: Action for sacrifice, charity 


and austerity should not be relinquished.’ \\ 


\\ Hear my decision in this matter of tyaga, O Bharatasattama; 
for tyaga, too, O mightiest of men, has been described to be 
of three kinds. \\ 


\\ Action for sacrifice, charity and austerity may not be 
abandoned; it must be performed. Sacrifice, charity and 
austerity are purifiers of the wise. \\ 


\ But even these actions should be performed abandoning 
all attachment and fruit, such, O Partha, is my best and 
considered opinion. \\ (18:3, 4, 5, 6] 


These activities should be performed without any expectation of 
result. They should be performed as a matter of duty. That is My 


final opinion, states Shri Krishna. 


Ul Zt is not right to renounce ones allotted task; its 
abandonment from delusion, is said to be tamas. \\ 


\l He who abandons action, deeming it painful and for 
fear of straining his limbs, he will never gain the fruit of 
abandonment, for his abandonment is rajas. \\ 


(| But when an allotted task is performed from a sense of duty 
and with abandonment of attachments and fruit, O Arjuna, 
that abandonment is deemed to be sattvik. \\ 

\\ Neither does he disdain unpleasant action, nor does he cling 
to pleasant action — this wise man full of sattva, who practices 
abandonment, and who has shaken off all doubts. \\ 

\l For the embodied one cannot completely abandon 
action; but he who abandons the fruit of action is named a 
tyagi. Ul [18:7, 8, 9, 10, 11] 
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When we have resolved to renounce the fruits of all karma, we will 
engage ourselves only in karma which is in the nature of a duty for 
us. By the sannyasa mentioned in the first verse, the poet meant 
renunciation of all karmas. The central idea of Chapter 17 was that 
one should work without selfish motives. The state of mind in which 
such motives will have disappeared most is the sattvik state. 


Total renunciation of karma is impossible while we live in the 
body and the atman’s connection with the body will remain right till 
the moment of death. What a person who has fallen into a state of 
samadhi can do is to stop the movements of the heart so that the heart- 
beat will not be perceived even with a stethoscope. The practitioners 
of yoga tell us that the soul can leave the body at will and fly away for a 
while. But to what purpose? We can certainly reduce the pulse-rate at 
will. The truth is that if a yogi really wishes that his soul should leave 
his body, his faculty of speech and his mind, it will certainly do so. I 
have no doubt that, if we do not will that the body should endure, it 
will certainly fall. But our desire to give up the body is never intense, 
for we feel even a pin-prick. All that we can do therefore is to shun 
karmas which have any trace of egotism in them. 


Wl Zo those who do not practice abandonment accrues, 
when they pass away, the fruit of action which is of three 
kinds; disagreeable, agreeable, mixed; but never to the 
sannyasis. \\ [18:12] 


For one who has not renounced the fruits of action — desirable, 
undesirable and mixed — accrue after death. But those who are in the 
renounced state of life, they have no such result to suffer or enjoy. 


\\ Learn, from me, O Mahabahu, the five factors mentioned 
in the sankhya doctrine,’ for the accomplishment of all action. 
The field, the doer, the various means, the several different 
operations, fifth and the last, the Unseen. \\ [18:13] 


Gandhi's rendering adds here: ‘in which karma has been discussed.’ 
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The five causes of all actions are — the body, the prana or the life- 
airs, the ego, the five senses and finally the inner ruler of them all, the 
atman or soul which is powered by paramatman, the Supreme Soul. 


\l Whatever action, right or wrong, a man undertakes to 
do with the body, speech or mind, these are the five factors 
thereof. \\ 


ll This being so, he who, by reason of unenlightened intellect, 
sees the unconditioned atman as the agent — such a man 1s 


dense and unseeing. \\ 


\l He who is free from all sense of T, whose motives are 
untainted, slays not nor is bound, even though he slays these 
worlds. \\ (18:15, 16, 17] 


Arjuna dragged Krishna all the way from Dwarka (to Hastinapur) 
and was now saying that he did not wish to fight. Was that right? Shri 
Krishna tells Arjuna: ‘I ask you to fight.’ What harm need Arjuna 


fear, then? 


If read superficially, this verse is likely to mislead the reader. We 
shall not find anywhere in the world a perfect example of such a 
person; as in geometry we require imaginary, ideal figures, so in 
practical affairs, too, we require ideal instances when discussing 


ethical issues. 


This verse, therefore, can be construed thus only, “We may say 
(for the sake of argument) that he whose sense of “I” (ahamkara) 
has melted away altogether and whose reason is not tainted with any 
trace of evil whatsoever, can kill the entire world; but there is only 
one such being who is completely free from the egotistic sense of 
“T”, is without a form, and whose reason is absolutely pure, and is 
simultaneously conscious of time in all its categories, — past, present 
and future — and such being is God. God who does nothing though 
doing everything and who is non-violent though He kills.’ Man 
therefore, has only one course open to him, that of not killing, and 
of following shishtachara — of following Shastras. 
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Ul Knowledge, the object of knowledge, and the knower 
compose the threefold urge to action; the means, the action 
and the doer compose the threefold sum of action. \\ [18:18] 


Jianam (knowledge) Jieyam (knowing how the activity is to be 
accomplished) and Parijiata (the knower who performs the activity) 
are the three reasons which provide impetus for all action; the 
senses, the work and the doer are the three constituents of action 
For instance, the idea that we must get swaraj is knowledge, and the 
person who deserves it is the knower. But this is not enough to bring 
us swaraj. There should be corresponding work for swaraj — the 
means of winning it. We can think out similar instances of any class 
of activities. 


\ Knowledge, action, and the doer are of three kinds according 
to their different gunas; hear thou these, just as they have 
been described in the science of the gunas. \\ 


\ Know that knowledge whereby one sees in all beings immutable 
entity — a unity in diversity — to be sattvik. \\ (18:19, 20] 


Things in this world seem distinct from one another, but in reality 
they are not so. If this jaundice in our eyes disappears, we would see 


all things as one undivided reality. This knowledge is sattvzk. 


Ul That knowledge which perceives separately in all beings 
several entities of diverse kinds, know thou to be rajas. \\ [18:21] 


That knowledge is rajasik which perceives separately in all beings 
different entities of various kinds. It is through the rajas spirit that 
we make these three classes; I, mine and others. Attachments and 
aversions arise from this. The sattvik state has no room for attachments 


and aversions. 


\\ And knowledge which, without reason, clings to one single 
thing, as though it were everything, which misses the true 
essence and is superficial is tamas. \\ [18:22] 
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Tamas jnana (knowledge) is that by virtue of which a person does 
everything with attachment, without seeing any purpose in what 
he does and believing that it is without significance and of no 
consequence. In tamas knowledge, all kinds of notions are mixed up 
and it is believed that there is no such Being as God. 


\ That action is called sattvik which, being one’ allotted task, 
is performed without attachment, without like or dislike, and 
without a desire for fruit. \\ 


\l That action which is prompted by the desire for fruit or 
by the thought of T, and which involves much dissipation of 
energy is called rajas. \\ (18:23, 24] 


A sattvik person does not go seeking work. A rajasik person is engaged 
one day in inventing an airplane and is busy the next in discovering 
how to reach India from England in five hours. Such a person sets 
apart half an hour out of twenty-four to deceive his atman, and 
devotes the remaining twenty-three and a half to his body. 

Is the charkha work rajastk, or is it sattvik too? This can be decided 
only by reference to the spirit in which it is done. If a person plies 
the charkha merely for the sake of money, his work is rajasik, but it 
will be saztvik if he does so for the good of the world, in the spirit of 
a yajna. 


Ul That action which is blindly undertaken without any 
regard to capacity and consequences, involving loss and hurt, 
is called tamas. \\ [18:25] 


In tamas, a person plunges into work without thinking of the 
consequences. One who works without desiring the fruit of his work 
knows what that fruit will be, but does not yearn for it. 


o— 


\l That doer is called sattvik who has shed all attachment, all 
thought of T, who is filled with firmness and zeal, and who 


seeks neither success nor failure. \\ [18:26] 
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One who performs an action devoid of attachment, free from 
ego, equipoise in success or failure, with steadiness, fortitude and 
enthusiasm is deemed situated in sattva guna. Free from the sense of ‘I’ 
means one who works merely as an instrument. To say that he should 
have no attachment does not mean that he should be indifferent; on 
the contrary, such a person should be more active than others. The 
relation of God’s devotee to God is, in one sense, that of the lover 
and beloved, though in reality the two are different from each other 
as north is from south. The devotee remains unattached (to sense- 
pleasures), whereas the lustful lover and beloved lose their vitality 
day by day. But one who is free from attachment is concerned with 
nothing but work and displays unfailing determination and energy. 
He displays determination and energy even in plying the charkha. A 
person who works in this spirit is a sattvik doer. 


Ul That doer is said to be rajas who is passionate, desirous of 
the fruit of action, greedy, violent, unclean, and easily excited 


by joy or sorrow in success or failure. \\ 


Ul The doer is called tamas who is undisciplined, vulgar, 
stubborn, knavish, spiteful, indolent, woebegone and 
dilatory. \\ (18:27, 28] 


\\ Hear now, O Dhananjaya, detailed fully and severally, the 
threefold division of understanding and will, according to 
their gunas. \\ 

Wl That understanding, O Partha, is sattvik which knows 
action from inaction, what ought to be done from what ought 
not to be done, which things one should guard against and 
of which things one need have no fear and bondage from 
liberation. \\ 


> In place of ‘spiteful’, Gandhi’s rendering has: ‘lacking firmness of decision’. 
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\l. That understanding, O Partha, is rajas which decides 
erroneously between right and wrong, between what ought to 
be done and what ought not to be done. \\ 


\l That understanding, O Partha, is tamas which, shrouded 
in darkness, thinks wrong to be right and sees everything in a 
wrong light, everything for its reverse. \\ 


Wl That will, O Partha, is sattvik which maintains an 
unbroken harmony between the activities of the mind, the 
vital energies and the senses. Ul (18:29, 30, 31, 32, 33] 


If a person adheres to the decision he has made without being 
exercised about the consequences, maintains a unwavering focus on 
the objective, does not change it from day to day, then we may say 
that he possesses a will that is unswerving. The word ‘yoga used in 
the verse means in a spirit of dedication to God. 


\ That will, O Partha, is rajas which clings, with attachment, 
to righteousness, desire and wealth, desirous of fruit in each 
case. \\ [18:34] 


The first (the sattvik will) signifies dedication to God and the second 
(the rajasik) attachment. Because of that attachment, one pursues 
dharma, artha (wealth, power) kama (pleasure). The decision of such 
a person maybe faulty. 


\ That will, O Partha, is tamas, whereby insensate man does 
not abandon sleep, fear, grief, despair and self-conceit. \\ [18:35] 


Although everything we do involves grief and ignorance, and, at any 
rate, disappointment and fear, the mind which cannot go beyond 
dreaming, fearfulness, lamentation, moroseness and illusion, is 
foolish. It is tamasik. 
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\\ Hear now from Me, O Bharatarshabha, the three kinds of 
pleasure. Pleasure which is enjoyed only by repeated practice, 
and which puts an end to pain. \\ 


\l Which, in its inception, is as poison, but in the end as 
nectar born of the serene realisation of the true nature of 
atman — the pleasure is said to be sattvik. \\ (18:36, 37] 


One must do tapascharya for sattvik happiness. It involves renunciation 
and, therefore, means hardship in the beginning. Everything in which 
one must sacrifice sleep and give up lethargy, for instance, study and 
learning and teaching, is a kind of tapascharya. But the reward is 
knowledge of the self. The happiness of the body comes wholly from 
the satisfaction of desires, and because it depends on the satisfaction 
of desires it is transient. It is as transient as the life of a butterfly or a 
flash of lightning. The other happiness abides forever. The happiness 
which springs from the serenity resulting from knowledge of the 
atman is like amrita. 


\\ That pleasure is called rajas which, arising from the contact 
of the senses with their objects, is at first as nectar but in the 
end like poison. \\ [18:38] 


Rajasik happiness is like going to see a play or some such show. We 
enjoy witnessing it, but afterwards suffer for loss of sleep on account 
of the effect of the play on our mind. 


Ul That pleasure is called tamas which, arising from sleep and 
sloth and heedlessness, stupefies the soul both at first and in 
the end. \\ [18:39] 


And that happiness is delusion which arises from sleep, laziness and 
illusion and is of the nature of ignorance. 


\l There is no being, either on earth or in heaven among 
the gods, that can be free from these three gunas born of 
prakriti. \\ [18:40] 


LO 


There is no being existing, which is freed from these three modes 
born of material nature. We should, therefore, strive to become free 


from these. 


Ul The duties of brahmins, kshatriyas, vaisyas and sudras 
are distributed according to their innate qualifications, O 
Parantapa. \\ 


Ul Serenity, self-restraint, austerity, purity, forgiveness, 
uprightness, knowledge and discriminative knowledge, faith 
in God are the brahmin’s natural duties. \\ (18:41, 42] 


Serenity, self-restraint, tapas (to keep body, speech and mind under 
control by hard discipline), purity, forgiveness (to wish well, from the 
heart, even to a person who may have hit us with a stone), straight 
forwardness (to have no impurity in one’s eyes, to behave decently), 
knowledge and knowledge based on experience (not bookish, dry 
knowledge), faith in God — these are the natural duties of the 


brahmin. 


A person may have the qualities enumerated above, but may not 
believe in God, may be lacking in faith and devotion; if so, those very 
qualities will prove harmful. For instance, in Europe they train the 
body for prize competitions and wrestling matches. These persons, 
too, are required to exercise discipline over the body, but that is 
done without devotion to God and helps them in no way. Hence 
belief in and devotion to God should be among the most important 
characteristics of a brahmin. 


\l Valour, spiritedness, constancy, resourcefulness, not fleeing 
from battle, generosity,* and the capacity to rule are the 
natural duties of a kshatriya. \\ [18:43] 


* In place of ‘generosity’, Gandhi’s rendering has: “being always ready to help the 


poor.’ 
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A brahmin, too, should have these qualities. For instance, Vashishtha 
and other sages had them. Likewise, a kshatriya should have the 
qualities of a brahmin; for example, Yudhishthira, Rama, etc., were 
kshatriyas but possessed the virtues of brahmins. Bharata (Rama’s 
younger brother) was the very ideal of what a brahmin should be. 
In this way every individual should display, in varying measure, the 
qualities associated with all the castes, and a person will belong to the 
caste whose virtues he possesses in a predominant measure. These 
will determine his natural karmas. 


\l Tilling the soil, protection of the cow and commerce are the 
natural functions of a vaisya, while service is the natural duty 


of a sudra. \\ 
\\ Each man, by complete absorption in the performance of his 


duty, wins perfection. Hear now how he wins such perfection 
by devotion to that duty. \\ (18:44, 45] 


By perfectly following his prescribed duty can one attain self- 
realisation. 


\l By offering the worship of his duty to Him who is the 
moving spirit of all beings, and by Whom all this is pervaded, 
man wins perfection. \\ [18:46] 


Anyone who worships the atman — the Brahman — God that exists 
pervading the universe like its warp and woof — reaches the goal; 
true success crowns him alone who sees prayer or worship in the 
karma which has fallen to his lot as his duty, who has made service 
and every karma of his a form of prayer. 


\\ Better ones own duty,’ though uninviting, than another’ 
which may be more easily performed; doing duty which 


accords with one’s nature, one incurs no sin. \\ 


> Gandhi's rendering adds here: ‘karma which is one’s duty.’ 
6 Gandhi's rendering adds here: ‘karma which is somebody else's duty.’ 
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(tl One should not abandon, O Kaunteya, that duty to 
which one is born’ imperfect though it be; for all action, 
in its inception, is enveloped in imperfection, as fire in 
smoke. \\ (18:47, 48] 


Every endeavour has some fault, just as fire is covered by smoke. 
One should not, therefore, give up duty or work born of his nature, 
O son of Kunti, even if such work has some fault. This does not 
apply to actions like stealing; it applies only to actions which have 
been described in the preceding verses as the natural karmas of the 
four castes. Even if one sees some evil in such karmas — as, for 
instance, Arjuna’s shrinking from fighting because of his weakness of 
attachment — it is best to do them, for every karma, every beginning, 
is tainted with some evil. 


Ul He who has weaned himself from attachments of all kinds, 
who is master of himself, who is dead to desire, attains 
through renunciation the supreme perfection of freedom from 
action. \\ [18:49] 


One whose mind is unfettered and free from attachments, whose 
senses are totally subdued and under control, whose desires and 
cravings have all evaporated and ceased to exist; such a one can reach 
the Supreme state of perfection. 


The word used in the verse is sannyasa but here it does not mean 
renunciation of all karmas but only the renunciation of the fruit of 
all karmas and it is such renunciation alone which can be successfully 
practiced. 


\\ Learn now from Me, in brief, O Kaunteya, how he who 
has gained this perfection, attains to Brahman, the supreme 
consummation of knowledge. \\ [18:50] 


’ Gandhi’s rendering has: ‘which has come to one unsought.’ 
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Having achieved the stage of perfection of not reacting, how does 
one attain the Supreme knowledge, the consciousness of Brahman. 


\l Equipped with purified understanding, restraining the self 
with firm will, abandoning sound and other objects of the 
senses, putting aside likes and dislikes. \\ 


Ul Living in solitude, spare in diet, restrained in speech, 
body and mind, ever absorbed in dhyanayoga, anchored in 
dispassion. \\ 


\l Without pride, violence, arrogance, lust, wrath, possession, 
having shed all sense of ‘mine and at peace with himself, he is 
fit to become one with Brahman. \\ (18:51, 52, 53] 


Ahankar (ego), bala (power) and darpa (pride) include one another, 
but it would not be like the Gita to use only one term. Its manner 
is to say the same thing over and over again in different ways. In 
this verse, we are asked to purify the intellect and to be laghvashi i.e. 
moderate in eating. I observe the vow of taking not more than five 
articles in my daily food, but, even if I keep it literally, I shall not have 
succeeded in keeping it well. To be daghvashi does not mean merely 
to be moderate in eating, but to be satisfied with one article when we 
feel we can make do with two. A person may take a vow that he will 
live exclusively on milk, and then consume fifteen pounds of it a day, 
or convert it into mava® and eat it. Would he be laghvashi? Why is it 
that such a person won't add water to some milk and drink it? Real 
hunger will prompt one to eat things that taste like amrita. 


\ One with Brahman and at peace with himself, grieves 
not, nor desires; holding all beings alike, he achieves supreme 
devotion to Me. \\ 


\\ By devotion he realises in truth how great I am, Who I am; 
and having known Me in reality he enters into Me. \\ 


§ Milk boiled till it become a thick paste. 
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\ Even whilst always performing actions, he who makes Me 
his refuge wins, by My grace,’ the eternal and imperishable 
haven. \\ 


\ Casting, with thy minds, all actions on Me, make Me thy 
goal, and resorting to the yoga of even-mindedness'® fix thy 
thought ever on Me. \\ 


Ul Fixing thus thy thought on Me, thou shalt surmount all 
obstacles by My grace; but if possessed by the sense of T thou 
listen not, thou shalt perish. \\ 


\ Dfobsessed by the sense of T, thou thinkest, ‘I will not fight,’ 
vain is thy obsession, (thy) nature will compel thee. \\ 


Ul What thou will not do, O Kaunteya, because of thy delusion, 
thou shalt do, even against thy will, bound as thou art by the 
duty to which thou art born. \\ (18:54 to 60] 


In all activities depend just on Me and always be fully conscious of me 
in all your work. Being in consciousness of Me, you will overcome all 
obstacles and difficulties, but if due to false ego you do not listen to 
Me, you will be lost. “Hence,’ says Shri Krishna, “dedicate everything 
to me and, free from attachments and aversions and ever devoted 
to me, do the task which has fallen to your lot; so acting, you will 
remain untouched by sin.’ 


\l God, O Arjuna, dwells in the heart of every being and to 
His delusive mystery whirls them all, (as though) clay on the 
potters wheel. \\ [18:61] 


We are sitting on this ball of earth, which does not stop from rotating 
or revolving even for a moment. It keeps rotating and revolving twenty- 
four hours. The stars and the sun do the same. Thus, nothing in the 
world is motionless. But things do not move through their own power; 
it is God’s power which keeps everything in motion. Just as we keep a 


° Gandhi's rendering adds here: ‘not through his own strength.’ 
'° Gandhi's rendering adds here: ‘knowledge and meditation.’ 
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machine in motion only as long as we choose and it has no power of 
its own to move, so also does God keep us in motion as He wills. We 
should not, therefore, be proud that we have achieved something. We 
should shed our egotism, become a machine in God’s hand and carry 
out His will, look upon Him as our all and obey His plan. 


\ Ln Him alone seek thy refuge with all thy heart, O Bharata. 
By His grace shalt thou win the eternal haven of supreme 
peace. \\ 

Ul Thus have I expounded to thee the most mysterious of all 
knowledge; ponder over it fully, then act as thou wilt. \\ 

\\ Hear again My supreme word, the most mysterious of all; 
dearly beloved thou art of Me, hence I desire to declare thy 
welfare. \\ (18:62, 63, 64] 


oo 


Having explained the most confidential of all knowledge, Shri 
Krishna asks Arjuna to deliberate on it before taking any decision. 


\\ On Me fix thy mind, to Me bring thy devotion, to Me offer 
thy sacrifice, to Me make thy obeisance; to Me indeed shalt 
thou come — solemn is My promise to thee, thou art dear to 


Me. \\ 


\\ Abandon all duties and come to Me, the only refuge. I will 
release thee from all sins, grieve not! \\ (18:65, 66] 


This verse is the essence of all Shastras and of the Gita. Shri Krishna 
tells Arjuna: “You should give up all arguing and take refuge in Me. 
That will be wholly for your supreme good. Only the service of the 


atman will advance a person's welfare.’ 


\\ Utter this (knowledge) never to him who knows no austerity, 
has no devotion, nor any desire to listen, not yet to him who 


scoffs at Me. \\ 
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He who will propound this supreme mystery to My devotees, 
shall, by that act of highest devotion to Me, surely come to 
Me. \\ (18:67, 68] 


All knowledge is preserved only when imparted to a person who is 
worthy of it, and not when imparted to one who is unworthy of it. 


\\ Nor among men is there any who renders dearer service to 
Me than he; nor shall there be on earth any more beloved by 
Me than he. \\ 


UW And who so shall study this sacred discourse of ours shall 
worship Me with the sacrifice of knowledge. That is My 
belief: \\ (18:69, 70] 


That is, he who studies this intelligently will become free (of the 
perpetual cycle of birth and death). Merely reciting the verses 
mechanically and without understanding their meaning does 
certainly not bring freedom. 


\\ And the man of faith who, scorning not" will but listen 
to it — even he shall be released and will go to the happy 
worlds of men of virtuous deeds. \\ 


\l Hast thou heard this, O Partha, with a concentrated 
mind? Has thy delusion, born of ignorance, been destroyed, O 
Dhananjaya? \\ (18:71, 72] 


Arjuna says: 
Ul Thanks to Thy grace, O Achyuta, my delusion is destroyed, 


my understanding has returned, I stand secure, my doubts all 


dispelled; I will do Thy bidding. \\ [18:73] 


Arjunass memory (reasoning and understanding), which had become 
clouded, has become clear. He has understood his nature and his 


duty, and his doubts had gone. 


'! Gandhi's rendering adds here: ‘one whose faith is blind may scorn.’ 


304 


Sanjaya says: 


\l Thus did I hear this marvellous and thrilling discourse 
between Vasudeva and the great-soul Partha. \\ 


\ Zt was by Vyasa’s favour that I listened to this supreme and 
mysterious Yoga as expounded by the lips of the Master of 
Yoga, Krishna Himself. \\ 


\l O King, as ofien as I recall that marvellous and purifying 
discourse between Keshava and Arjuna, I am filled with 
recurring rapture. \l (18:74, 75, 76] 


If we do not feel a new interest in this every time we read it, the fault 
must lie with us; it cannot be that of the author of the Gita. 


\ And as often as I recall that marvellous form of Hari, my 
wonder knows no bounds and I rejoice again and again. \\ 


\ Where so ever Krishna, the Master of Yoga, is, and where 
so ever is Partha the Bowman, there rest assured are Fortune, 


Victory, Prosperity and Eternal Right. \\ (18:77, 78] 


oo 


Shri Krishna has been given the epithet Yogeshvar and Arjuna 
Dhanurdhara; this means that there are fortune, victory and eternal 
right only where there is perfect knowledge joined with light and 
power. Dhanurdhara means a person devoted to duty. He who has 
knowledge should have the fullest strength to use it; there should be 
perfection of knowledge and it should be fully translated into action. 


We have taken this to be an imaginary conversation. The author 
of the Mahabharata has given us a wonderful work; he has displayed 
in it his perfect knowledge. He had entered into Krishna's heart. Is 
there anyone who has attained to absolute knowledge? 


For that person, however, who has the strength of spirit to act 
upon what seems certain knowledge to him, there is no such thing 
as defeat; he may even have prosperity, and more than that he does 
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not wish. If he goes on acting in that spirit, even his errors will be 
corrected in course of time. We know that we should always speak 
the truth, but manage to tell only half the truth. But he who has pure 
knowledge and the necessary energy to act upon the truth, that is, 
take up bow and arrows for the sake of truth, will never depart from 


the path of morality. 


This is a work which persons belonging to all faiths can read. It 
does not favour any sectarian point of view. It teaches nothing but 


pure ethics. 
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“Ghe conclusion of our study of the Gita is that 
we should pray and read holy books, and know it as our duty and 
do it. Our only right is to purushartha, to strive with determination. 
We can only strive and work. All human beings struggle, and so 
do all animals. The only difference is that we believe that behind 
our struggle there is an intelligent purpose. However, what is this 
purpose? Is it merely to keep this body alive, or is it to know that 
which has taken on this body and to raise it or advance it, if that is 
possible? 


For the first object we work in any case, whether we wish to or 
not. Our body is so made that it makes us work for it, even if we are 
unwilling. For instance, while the baby is still in the mother’s womb, 
its organs do function in one way or other. Though unconsciously, it 
does breathe. That is also a kind of effort. But it is not purushartha. 
Only that effort which is aimed at the welfare of the atman can be 
described as purushartha. All else is futile expenditure of energy. For 
purushartha, one of the means is reading the Shastras and meditating 
on them. 


In order that our study may be really useful, it is necessary to repeat 
our recitation over and over again with attention to pronunciation, 
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rhythm, etc. It is necessary to create an atmosphere of holiness round 


the Gita. 


The truth is that if we strive for supreme purushartha and know 
how to seek the means for it, we should honour and revere the Gita. 
It will certainly protect us. It is a deity of the mind and we should 
read it daily as a part of our prayers. 


What lesson shall we draw from all this? The Gita does not give 
central importance to just karma, jnana or bhakti. It, in fact, gives 
importance to all these. Oxygen is a very useful ingredient of air, 
but we cannot have only oxygen, other gases are equally necessary. 
Similarly, every element which the Gita includes is essential. Karma, 
jnana and bhakti, all three are essential. Without bhakti human 
effort will not succeed, and, without jnana, bhakti will not bear fruit. 
Hence we see at places bhakti or jnana treated as a means which helps 
us in doing the right karma. 


Activity of every kind is karma. Karma means body. When any 
thought takes on a body, assumes form, it becomes karma. Body is 
a visible thing. To the degree that we can see the body, we can see 
karma. We cannot, therefore, live without karma, and that is why, 
we can say, the Gita has stressed karma. However, bhakti and jnana, 
too, are essential. Let us suppose that we have boarded the ship; who 
is to give it motion now? Who will start it? We feel happy at the 
sight of the ship and board it, with faith (that it will move). Similarly 
karma is indeed necessary, but we shall reach the goal only when an 
intelligent engineer starts and drives the ship. The idea of renouncing 
karma is a futile one. Even a sannyasi cannot live without karma. 


The Gita’s karma is not karma done under compulsion; it must be 
prompted by some measure of knowledge. 


The karma which the Gita advocates is done of one’s own free will, 
and it is such karma as one cannot live without. Besides this, there 
is another definition of karma. Karma means body. So long as the 
body is connected with the soul, it has motion and acts. But karma 
also means violence. Hence complete freedom from karma, which 
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means from the body, is moksha. We should seek an existence that 
dispenses with this body and is beyond this world (full) of violence. 
In this world which is all karma, we should strive to cultivate a state 
of akarma. The Gita has shown how we can do this. 


The peace of mind and the joy we feel when, with closed eyes, we 
recite the verses from memory are really great. We feel less joy when 
we read the verses. 


Chapter 3 dwells on the necessity of yajna. Yajna means work for 
the benefit of others. It is also explained that every karma is tainted 
with evil, as it involves some measure of violence. However, violence 
committed for the sake of yajna is not violence. Yajna here does not 
mean that yajna in which animals are killed. There was a time when 
such yajnas were regarded as true yajnas, but now most people believe 
that they are not so. However, since every karma involves violence, 
I have divided violence into two categories. There is violence with 
intention to give pain, otherwise it is only an act of killing. Breathing 
involves killing, which is unavoidable violence and is, therefore, 
forgiven. Without such unavoidable violence, we cannot keep alive 
the body for it’s sacred pilgrimage. Akarama means reducing karma 
and the degree of violence involved in each karma. One who does 
that will not go seeking for work to do. Such a person will ultimately 
reach a state in which his thought itself will be action. We cannot 
pursue even bhakti or jnana without some measure of karma. 


Since every karma involves violence, our ideal is to escape all 
karma, which means to win deliverance from this life. This does not 
means that the world in which we live should vanish or be destroyed; 
it means that one should voluntarily renounce activity and sit at 
home quietly, that is, live in Vazkunth,'’ knowing that this world of 
name and form is transient and that it is unprofitable to take pleasure 
in it. This, however, is not possible. We cannot, through force of will, 
have this world vanish from before us, or bring about the moksha of 


all people in it. Everyone, then, should seek his moksha; but how? By 


! The abode of Vishnu. 
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committing suicide? However, one who kills himself will not escape 
the body. It is contrary to the law of nature to seek escape in this 
manner. It is with the mind that we have to renounce the body. If 
every karma involves violence and evil, we can mentally renounce 
karma. Does it mean that, after renouncing karma in that manner, 


one can do any karma one chooses? No. 


When we have renounced karma mentally, all attachment to it 
will have ceased. Such a person will not even think what his duty 
is. He will be working only directed by others. It is not he who will 
be doing the unavoidable, residual karma; God will be doing that. 
If I am not responsible even for my breathing, I am doing it under 
force, not willingly. A person who acts in such manner is non-violent. 
No one can be more non-violent than this while living in the body. 
Hence, as we saw in Chapter 3, karma not done in the spirit of yajna, 
that is, for the benefit of others, does not bind. To do karma for 
the benefit of others means to enlist ourselves as soldiers in God’s 
army, to dedicate to Him our all, body, mind, wealth, and intellect. 
Everything becomes easy only when one surrenders oneself to god 
and lives as a cipher. A person who does so will have renounced all 
karma. Anyone who mentally renounces all karma will be doing 
even the unavoidable, residual karma unwillingly and, therefore, will 
not be responsible for them. If he eats, he does so unwillingly; he 
breathes, too, unwillingly. How smooth everything becomes as soon 


as we mentally renounce all karma. 


A person can be free from karma only when he gives up his body 
altogether. Even the wish to live in the body must be renounced. If 
it is not, one will have to pass through many more lives. The wish 
to live in this body is what is termed dehadhayasa, that is the sea of 
existence. While we remain in it, we shall ever be tossed about by the 
waves. In the course of time then, we may perceive the deep truth 
that what we call happiness is not happiness but only an illusion of 
happiness, that misery is not misery but only an illusion of it. If a 
person mentally renounces karma, he becomes free from the sense 
of ‘I’ and ‘Mine’. He, therefore, resolves to work only in the spirit 
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of yajna and for the benefit of others. Work done in such spirit is 
ahimsa, but only when two conditions are fulfilled by it. One is that 
there should be no element of selfishness in the motive, and the 
second is that there should be no self-interest in it; on the contrary 
it should be for the good and for the benefit of the world. If these 
two conditions are fulfilled then even the most dreadful-seeming act 
maybe regarded as an act of ahimsa. 


We attribute ahimsa to an act, but we can do that only if the act is 
for the service of others. If a person can truthfully claim that he eats 
and performs other similar acts in a disinterested spirit he is free from 
attachments. The wish to live in the body remains so long as one 
clings to it. We cannot hold a string in a disinterested spirit; holding 
it is an act of will. If a person has withdrawn his mind from the 
body as much as is humanly possible, 


he wins freedom from bondage to Karalnntulnentotthe 
the body. What I am discussing is the spirit of yajna, that is, for 
question of violence and non-violence, | ___ the benefit of others, does 
of living in the body and being free not bind. 
from bondage to it. If this bodily life — Gandhi 


has no sense, use the body for the 

services of others, for a life of prayer to God. Those who advised us 
thus were not ignorant men, they spoke from experience. It is we 
who did not understand them. It is extremely difficult to give up 
clinging to our body. Someone may well ask how can we explain this 
idea to a child. My reply is that it is only at young age can this idea 
is easily understood; one cannot understand it after one has lost one’s 
teeth. 


Anyone who imbibes something, however little that may be from 
these verses — from the whole work, commencing with Aum — can 
attain complete peace. For him there will be only work undertaken 
for the service of others; the innumerable other karmas will have 
fallen away. If, while we live in this body, we keep it yoked to work 
like a bullock to the cart, it will run after fewer things to do and with 
very much less intensity. We shall, then, seem to be doing nothing 
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but in fact we shall be working with energy which it is impossible to 
describe. We should seek out one activity or karma from among the 
countless in the world, or rather one activity or karma should come 
seeking us. Anyone who wants to serve will find objects of service 


anywhere. 


a | 


At the end of all discussion, Shri Krishna tells Arjuna in Chapter 18: 
‘Surrender yourself to Me, do this very thing but in obedience to My 
command. Dedicate your all to Me and go on with it.’ 


Right at the end of the work, in Chapter 18, Vyasa wondered 
what he had been making Krishna teach Arjuna, whether it was 
knowledge or ignorance, pure bhakti or something else. So he made 
Krishna brush aside all else and say: ‘Abandon all duties and come to 
Me, the only refuge’ [18:66]. He later made Arjuna also say that he 
had forgotten what he had been taught. The Lord replied that He, 
too, did not always remember the discussion and said that He would 
teach something new. And so He taught another Gita” which no one 


remembers. 


The Gita was not the first work which advised us to seek refuge 
in the Lord. How, then, can we end our restless yearning? We must 
look inwards, not outwards, to discover the way. If we look outwards, 
where should we search? If God, on the other hand, is not outside 
of us but inside, how may we look inwards? How shall we blow up 
the big rock that lies across our way as we look inwards? To seek 
God means to sink into ourselves, that is, to renounce all activities. 
Since, however, it is not possible to renounce all activities, we should 
engage ourselves in as few activities as possible, reduce ourselves to 
the utmost insignificance. To seek God is not a Herculean task, as 
the world may think it is; all that is necessary is to make oneself 
humble and yoke the mind to work every minute for the welfare of 
the atman. This is the first thing taught in the science of yoga. The 


2 The Mahabharata, ‘Ashvamedha Parva’ 
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way to realize God, which means the way to win swaraj too, is to do 
something which seems altogether unimportant, and that is, to show 
ourselves as we are, even before children. If such behaviour becomes 
natural to us, the children will also watch it with admiration. 


We can achieve nothing by busily running about. The Gita 
advised Arjuna to give up concern with all dharma, that is, to take 
up the least important work and experience his insignificance. It tells 
us, in effect; “Live as a servant of the world; it is beyond your capacity 
to do more.’ 


~~ 


Can procreation for yajna be described as consistent with 
brahamcharya? Yes, it can. In it however, the desire for progeny is 
more important than concern for yajna. Whereas the world simply 
cannot go on without non-violence practised as yajna, we cannot 
say that procreation is essential. If the Smritis’ say, nevertheless, 
that brahmacharya is possible for a householder, they use the term 
brahmacharya in a restricted sense which we have completely rejected 
in our discussions. 


Besides, there is one more argument. If destruction is violence, 
creation, too, is violence. Procreation, therefore, involves violence. 
The creation of what is bound to perish certainly involves violence. 


The Mahabharata is a unique work and in it the Gita has a unique 
place. Describing a physical battle, it gives an account of an invisible 
fight and shows through it that in the physical battle not only those 
who lose, but even those win, who are defeated. The five or six who 
survived lived as though they were dead. Dhritarashtra becomes 
miserable, and so does Kunti, mother of the Pandavas. We see in 
the Swaragaarohana Parva the fate which meets the five brothers and 
Draupadi. They die one after another. Yudhishthira, too, is hardly 
able to reach the end of the journey. And, therefore, Vyasa says that 
what they got from their victory was no better than dust. 


3 Sacred books prescribing rules for personal conduct and social life. 
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This does not mean that we should stop striving. In one sphere, 
fate is all powerful, and in another purushartha. Purushartha means 
striving, and supreme purushartha means escaping from the pairs of 
opposites. Living in the world of opposites is no better than collecting 
dust with our hands. It is, however, the purpose of the Gita to show 
that every particle of dust can become as valuable as a jewel in certain 
conditions. The three gunas are aiming arrows at you from all sides. If 
you remain unmoved as they pierce you, you can win. Those arrows 
may fall on the body and on the atman dwelling in the body, but, let 
them fall as long as they may, what harm can they do me so long as 
my atman is awake? 


What is the condition under which this may be so? To explain 
who can understand this problem, Shri Vyasa gave the Arjuna- 
vishada-yoga.* Arjuna here stands for the atman seeking knowledge. 
So long as the intellect is not aroused by circumstances, it will not 


feel the desire for knowledge. 


Is the Gita for students? It is for all those who have faith, such 
faith that they wish to be Arjunas. A student who believes his teacher 
that India is 1,900 miles in length and 1,500 miles in breadth will 
not take a measuring-rod and start measuring the distances. He takes 
the statement on trust. Similarly, when a teacher tells the pupils in 
the first standard that the earth is round, an intelligent pupil will 
believe him. The pupil who is convinced of the truth of the statement 
will not question it. Such a pupil will also accept on trust statements 
concerning dharma, which is also a kind of geography, as he does 
those about the physical science of geography. He will exercise his 
curiosity in regard to many problems, but some things have to be 
accepted on trust. Afterwards, such things become clear as daylight. 


The years of student-life are a time when one should take things 
on trust. Why students, even grown up people take things on trust. 
We have no choice but to have faith in the ultimate things which 


* Chapter 1. 
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remain unexplained by reason. A student's reason is virgin, and it is 
not taxed much. As it sharpens and acquires light and power, he goes 
on solving problems with its help by repeatedly putting questions, 
bowing humbly to the teacher as he does so. The only condition is 
that the pupil should feel curiosity and be eager to know. That is 
why Chapter 1 is called Visada Yoga. The term means the path which 
unites one to God through despondency. 


Our aim is to mortify the mind, to teach it patience in order 
to purify it. Are fasting and similar lashes are sufficient for that? If 
we could be certain that we will always achieve our aim by fasting 
everyone would fast. Do you think there are only a few in this world 
who seek knowledge? No, there are many such persons. People suffer 
a great many hardships to secure worldly things; do you think, then, 
that nobody would come forward to suffer being pierced with a 
nail in the neck for this purpose? I have seen persons who stabbed 
themselves with a knife as they begged for a paisa. If people can do this 
to themselves for a paisa, why should they not do it for a throne? 


But that path is not easy — yet it is the only one worth following. 
We should have a burning aspiration in this direction. We should 
have the same impatience and yearning for moksha which lustful 
men and women display for the gratification of their lust. Let us 
renounce yearning for worldly things and cultivate yearning for 
moksha instead. The first condition is to feel a burning aspiration 
like Arjuna. We should not start making distinctions between ‘mine’ 
and ‘others’. Let there be no doubt about whether we should kill or 
not. We know that we may not kill. The eternal law is not the law of 
killing. Arjuna did not have the strength to follow that independent 
law; he merely asks how he could bring himself to aim his arrows 
at Drona and Bhishma. In this way, he made the false distinction 
between ‘his’ and ‘others’ and declared that he would not fight. But 
he is a mature man. He does not decide impulsively while sunk in 
darkness. He is all love for Krishna. Sinking with nervous fear, he 


asks Krishna to solve his problem. It is only when we feel nervous like 
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him that we shall be cured. We shall not be cured till we feel a crisis. 
Arjuna’ experience is that which overwhelms one when one feels 
born again; may all of us have this experience. If the feeling endures, 


we would be saved. 


~ 2 


In Chapter 2, (we see that) a person gets knowledge only when he 
suffers so much for it that his body becomes completely wasted and 
seems as if it would pass away any moment. When one has suffered 
so much, one acquires knowledge and one’s reason becomes purified. 
Arjuna’s heart is in the right place, but it is enveloped in ignorance 
and therefore it cannot help him to decide. So Krishna explains the 
distinction between atman and the body. 


Arjuna was worrying so much about the body; he should now 
worry equally for the atman. Krishna explains to him that the two 
things are distinct. The atman neither kills nor is killed. It is the body 
which perishes. Arjuna should know that in any case it will die, and 
should not worry about it. But this was only an argument. What 
should Arjuna actually do? ‘If you do,’ Shri Krishna tells him, ‘what 
I ask you to do, you will have no cause to repent. Even if you make 
only a moderate effort, it will be rewarded. You should take my word 
that what you do, however small, will bear fruit.’ 


What type of person is he who works without worrying about 
the result? To answer this question, Shri Krishna describes the 
characteristics of such a person in Chapter 2 itself. The description 
creates so much interest in Arjuna, who was yearning for knowledge, 
that he feels eager to hear further. He has no inkling yet of bhakti. 
One cultivates it only when one forgets everything else. Mira was 
filled with bhakti when she realised that having seen the light of the 
sun and the moon, she did not need the light shed by a glowworm. If 
such a person still needs to do karma, it is only for serving others and 
not for his own sake. A bhakta may do exactly what we do, but his 
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reason will show him how to do it in a different manner. And so the 
Lord explains how to do karma, and thereafter He explains the secret 
of bhakti. (Understanding that) as one’s attachment to the body falls 
away, the atman becomes stronger and awakens more fully day by 
day, and ultimately one sees it in a divine vision. 


In Chapter 3, therefore, Shri Krishna explains the meaning of karma. 
No one can live without doing any karma at all. We do not breathe 
consciously, but do so instinctively. A healthy person does all karmas 
with detachment in the same manner as he breathes. Karma may be 
a sign of health and it may also be a sign of disease. For instance, the 
manner in which a person suffering from asthma breathes indicates 
that he has a disease. This is also true of a man who feels suffocated. 
Similarly, one’s karma may be a sign of health in one person, but not 


in another. 


After this, citing His own example, Shri Krishna said that He, 
too, had to work to keep the machine going. He could not so much 
as stretch His limbs for rest. Arjuna could sleep, Shri Krishna said, 
but He could not. Even then, He was always detached. If we follow 
this example, our intellect would retain its power till we are hundred 
years old, or rather it would grow in strength with years. But human 
beings are attached to sense pleasures. If they were not, they would 
always attain perfect knowledge in course of time. If our experience 
is to the contrary, let us not pay attention to that. We are imperfect 
human beings and deduce imperfect principles from our imperfect 
experience. There has to be, therefore, some flaw somewhere. Look at 
a fruit. As it grows bigger, it becomes more juicy and richer. The date 
falls off the tree and dries, but how sweet it is! Similarly, the intellect 
of a person who does not violate God’s law should ripen and grow 
with years. In actual experience, however, we find that as a person 
grows older, he or she declines in strength and intelligence. Such a 


person has been a lover of gross pleasures in his life. 
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For an ordinary person, Chapter 3 is as valuable as a silver pot. It 


is extremely useful. 


eed 


We have seen that God does not cease from karma even for a moment. 
How, then, can we win moksha? The body should be left to do its 
karmas and that the atman should not be involved in them. This 
teaching has been altogether misinterpreted by immoral people. But, 
truly speaking, it is easy enough to understand that the bond of the 
body itself involves karma. If there were no body, there would be no 
need to do karma, and because God has no body He has no need 
to do karma. But the Lord says that, even though He has no body, 
He does not cease from karma. He should, therefore, be thought of 
as having this entire visible creation as His body. When we think of 
Him as having no body, He is a Formless Reality. 


If the atman realised that the body does its karma, it will be free 
from the bond of the latter. How can one feel that it is the body 
which goes on doing certain karmas? The body cannot do karma 
without the ego. Without the atman, the body cannot do anything. 
This makes the atman a doer. It then means that the atman, joined 
to the ego, dwells in the body and does things. 


What we should do then was explained in Chapter 3. ‘Service of 
other brings holy merit to one, and through harassment of others 
one incurs sin.’ We may unhesitatingly do what benefit others the 
most. We shall, of course, assume that the person doing that will 
be as detached from it as he can be. When we take the least credit 
for such work, it will be done with the most efficiency. If our work 
is free from egotism, though our speed may be slow, we are certain 
to reach the goal. Let us by all means work in the spirit of yajna and 
for the benefit of others. All that we should concern ourselves with 
is whether it is the body or the atman that we serve. To say that man 
is born for service of others is true in one sense only, because all his 
work is prompted by self-interest. If this self-interest is the interest of 
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the atman, then one’s work is for the benefit of others. All activities of 
such a person will be prompted by the motive of service. 


The Lord concludes this part of the argument with the verse, 
‘Better one’s duty, bereft of merit’. [3:35] This means that, whatever 
one’s own dharma may be — even if it is seemingly without merit 
— it is better than another person’s which may have greater merit in 
it. Arjuna was attracted by the dharma of other people; therefore, the 
Lord told him that, however good, it was not his dharma. Dharma 
well performed cannot be another’s, for in fact such dharma cannot 
be well performed. Only one’s own dharma can be well performed. 


The truth is that ultimately Arjuna will have to renounce both his 
own dharma and that of others, but he cannot have that moksha right 
now. Swa-dharma is what is one’s natural dharma. For him who works 
without egotism, his dharma lies clearly before him. It grows and 
expands on its own. We can satisfactorily perform only our dharma, 
that which lies before us. We are deluded if we think that we can do 
teaching better than the work of cleaning lavatories which may have 
been assigned to us. We do as much good by cleaning lavatories as we 
would by teaching. According to a certain point of view, the former 
is certainly without merit. What is cleaning lavatories in comparison 
with studies? The Ganga stands nowhere in comparison with the sea. 
The Ganga’s dharma is to let boats sail over her, the sea’ is to let ships 
sail over it. The Ganga’s may seem to have no merit, but that is her 
true dharma. From one point of view a certain task may be better 
than another, and yet for us the latter is superior. This truth is the 
source of the idea of varna. Today all four varnas have forsaken their 
functions, and yet we believe in the idea, for it helps to have an ideal, 
even if it is no more than an ideal. Anyone who wishes to become 
free from the body has no choice but to believe in varna, that is, 
in his own natural work. The Lord, therefore, told Arjuna that his 
work was to kill, and asked him to do it as yajna, without making 
a distinction between kinsmen and others. The words viguna and 


svanushthitat have an equal and like force. 


ws be, 


As I have told you, the Gita is a big knowledge-feast; it is the very 
amrita of knowledge. For those who read the Gita with faith, it is 
like the fabled wish-yielding tree. It can end our threefold suffering. 
We may not see such a result in this life, but our faith should not be 
shaken on that account. If the result does not come, the reason will 
be deficiency of our own effort and not want of truth in the idea 
itself. It is only if we read the Gita in this spirit that it will prove the 
amrita of knowledge. 


or 


How should we define swadharma? The varnashrama had its origin in 
this idea. It is not peculiar to Hinduism, but prevails all over the world. 
In view of this, it is necessary to consider what swadharma means. In 
Chapter 18, we are even told that by following one’s swadharma one 
attains perfection and equality with all. In this transitory world, we 
see equality nowhere. No two leaves are equal. But the Gita shows 
the way to equality. 


Swadharma, though devoid of merit, is better than paradharma, 
so much so that, if need be, one should prefer to die while doing one’s 
swadharma. The reason is that paradharma may prove dangerous. 
We should be careful about this. No-one should do work which 
belongs to another, for that may be dangerous. Suppose there is a 
powerful minister in a country. Asquith’? was superior in authority 
to the commander-in-chief of the army, but his dharma was only to 
issue orders and it was for the latter to give effect to them. Obeying 
his orders, the commander-in-chief would order the army to march 
to the battlefield. Suppose Asquith became vain and himself wanted 
to lead the army; if he did that, the country would be destroyed. The 
minister is of course next to the king in authority, but his talking 
upon himself this paradharma would be fraught with danger. Now 
think of the commander-in-chief. Suppose he wanted to rise to a 
higher position of authority and to become a minister, so that he 


> Prime Minister of England (1908-1916). 
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might order the next commander-in-chief. If he did, there would be 
a great struggle for power in the country and it would be destroyed. 
The commander-in-chief would lose the position he already enjoyed, 
without getting the one he wanted. One more condition is also 
essential. The commander-in-chief should do his work, and the 
minister his; neither is superior or inferior to the other. This requires 
a sense of dharma on the part of both. 


In God's court, one’s attitude to work will be given the highest 
importance. No one there will take into account who was superior 
and who inferior in status and authority. One should never believe 
that one’s own dharma is superior and another’s inferior. Or rather, 
one should believe that one’s dharma is the best for one. 


Varnashrama had its origin in the idea of swadharma. We do not 
see the true idea of varna today. It is limited now to restrictions about 
inter-dining and inter-marriage. The idea of varna is not peculiar to 
Hinduism. Such dharma which was peculiar to one society would 
become narrow, and one need not die for it. If our dharma is universal 
and valid at all times, one should be ready to die for it. The division 
of society into varnas is a division of functions. The idea of pollution 
by touch was a later accretion. The distinctions of varna prevail all 
over the world. We find them in every country. 


Can anyone else show us what our swadharma is? Doing 
swadharma does not mean the freedom of the individual and 
subordination of society. If a man seeks moksha and still believes that 
he is independent, he will utterly fail in his aspiration. One who seeks 
moksha behaves as society’s servant. To win moksha means to merge 
in the sea. Our duty is what society assigns to us. Of three persons 
who work together, one is bound to be the leader. A commander- 
in-chief must consult the minister in certain matters; and likewise 
the minister, too, should consult the former in some other matters. 
The definition (of swadharma), then, is that one must do the work 


assigned to one by one’s superior. 
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How is that in this Gita which is concerned with moksha we are asked 
to do work which may have no great significance, and to concern 
ourselves with swadharma? Can we win moksha in this manner? Yes, 
we can. In the Mahabharata there is Tuladhar’s story. The Brahmin in 
search of knowledge got it from a butcher. In saying, “better is death 
in the discharge of one’s duty,’ [3:35] Shri Krishan has not laid down 
a principle very difficult to follow. The idea of swadharma involves 
restrictions on oneself. Swa means that which one has been able to 
digest. If we are not able to digest (what we eat), many disturbances 
in the system will follow and we would get diseases. If, observing 
others round us consuming dudhapak® and growing fat, we also eat 
it, we would come to grief. Swadharma indeed helps everyone to win 
moksha. But, till we have won it, what should we do as human begins 
living in these physical bodies? If we understand the body’s dharma 
and do it, we shall have to voluntarily accept subordination in order 
that we may become perfectly ourselves. It is to God that we have 
to subordinate ourselves. Can we hope, that, because we recite antar 
mana’ everyday, God who is asleep in our hearts, will awake? To wake 
Him, we shall have to seek someone's help. 


Swadharma means the work which falls to our lot from hour to 
hour. We should do the work assigned to us by others. We have to 
submit ourselves to our conscience, but what will a person do if he 
has no conscience? When we have eliminated the ‘T’ from us, then will 
God take the place vacated but it. We have to accept subordination 
for His sake. Having accepted a job anywhere, we should do it with 
single-minded devotion and sense of duty; we should do it even if 
this work which falls to our lot is unattractive to us, repels us or 
smells of violence. If in a world like ours, full of violence, such work a 


falls to our lot, we must do it. 


It is best, in the first instance, not to take up a task, but, having 
taken up one, we must not forsake it. Consider, for instance, large 


® Boiled, sweetened milk cooked with a little rice 
’ A Bengali bhajan included in the Ashram Bhajanavali. 
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black ants whose feet, if stuck in jaggery, will not let go their hold of 
it; they remain stuck to it. Not to forsake the task undertaken, that is 
but the definition of satyagraha itself. 


Everyone, from a child to an old man, should cling to the task 
undertaken till he or she breaks. This is internal meditation, this is 
Vedanta. Or course, the work done in this spirit should be dedicated 
to God. We should be totally absorbed in any work which we may be 
doing. If such absorption is inspired with a selfish interest in work, 
it will bring about our fall, and if with a sense of dedication to God 
it will lift us up. 

So, then, this is one idea, that swadharma is better than 
paradharma. The next question is: if no one can escape doing karma, 
what is the difference between the karma of a wise man and that of 
an ignorant man? The former performs yajna for others, the latter 
works for himself. If we do karma as yajna it would be as if we did no 
karma. Shri Krishna then advanced the argument of society's good, 
and told Arjuna that he should work on without wasting a single 
moment in idleness, should work on without concern for the ‘I’ and 


dedicating to God all that he did. 


How does it happen that though trying to act in this way, man 
sometimes commits sin? If, in doing swadharma we follow our own 
willful inclinations, do it in pride, we are not doing swadharma. 
What is the reason that, though most people in the world do their 
swadharma, the pile of sins in the world remains as huge as ever? 


With Chapter 3 Gita ends. It need not have been followed by 
anything more. Even in the third Chapter, there are five or six verses 
which are really important. The rest of the Gita is intended to explain 
more clearly what has been said in the first three chapters. 


Shri Krishna tells Arjuna that desire and anger ride on our two 
shoulders. If they are with us while we do our swadharma, then we 
gain nothing. Desire and anger are blood-brothers. They dwell in 
the senses and the mind. We can, therefore, overcome them only by 
subduing these. Hence the way to moksha is said to lie in becoming 
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free from attachments and aversions. This is the reason why we are 
advised to become free from them. If we are enslaved by something, 
is there anything we would not do for its sake? Visvamitra® did hard 
tapas, but afterwards he felt that his tapas was superior to Vasishtha's’ 
and from that arose desire, which provoked anger. One should 
understand this with one’s reason at any rate and move as slowly as a 
snail; one may then work on without fear of any kind. 


2 


In Chapter 3, Shri Krishna explained the supremacy of karma. After 
understanding that, if we wish to practice yoga through karma, we 
should dedicate every karma that we do, to God. Let us think about 
the path of knowledge and the path of karma. Anyone who follows 
the former exclusively becomes heartless; he who follows the latter 
exclusively becomes dull in mind. For the right choice of karma we 
should combine the methods of both the paths. Both are excellent, 
but neither can be practised without the other. 


Is there anything as humble as a stone, or anything which does as 
much karma as it does? How utterly dedicated to God is its karma? 
It goes on working forever in the same unchanging manner; but, 
as a mere piece of stone, it never wins moksha. For if it did wins 
moksha it would cease to be a stone and would become Ahalya,'® 
would come alive. On the one hand, we should be as inert as a stone; 
and, on the other, we should become the very image of knowledge, 
and this in such manner that no one can say whether the person 
is a man of karma or of knowledge. Then will his purushartha be 
complete. Where jnana and karma unite, bhakti will follow as a 
matter of course. For the moment, we have seen that there should be 
a combination of the two. When we have understood the meaning of 
both, we shall see no difference between Sankhya and yoga. That is 
the substance of Chapter 6. 


8.9 Sages in the Ramayana. 
'0 A character in the Ramayana. Her husband’s curse had turned her into a stone, 
who regained her living form at the touch of Rama’s feet. 
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Hathayogis'' believe that Chapter 6 has been written for them. 
Their belief is that it was written because hathayoga has a place in 
the practice of yoga. I do not share this view, though I admit that 
hathayoga has some utility. We should avail ourselves of all possible 
means which help in realisation. It is said about the purely physical 
processes described in /athayoga that those who go through them 
will attain self-realization. These processes do not necessarily lead 
us to God. The secret of rising towards God lies in the mind. In 
this very Chapter there is the verse: Uddhared atmandtmanam 
natmanam avasadayet. (6:5] That is, this Chapter teaches the 
importance of controlling the self. Mortification of the body is also as 
much for the control of the mind as for the control of the self. Anyone 
who practices these processes, knowing that they help control of the 
mind, will certainly derive much profit from them. 


Chapter 6 discusses the importance of rules. It also explains the 
means of doing karma in a disinterested spirit. Jnana signifies the 
knowledge of man who knows the Shastras and the term yogi means 
one who knows the science of karma. 


This chapter explains the conditions which must be fulfilled 
before we can do karma in a disinterested spirit. It is not possible 
to do karma in that spirit without control of the self. Those who 
control themselves from hour to hour, only they can work in that 
spirit. Thieves, robbers and immoral men never talk about doing 
karma in a disinterested spirit. Many persons use the Gita to justify 
their actions. But disinterestedness is a state of the mind, and such a 
state can never be cultivated without effort and without self-control. 
One whose left hand does not know what his right hand does, such a 
one knows what it is to be equal-minded. Our yardstick is the ability 
to see others as ourselves. We should think whether we should be 
happy if others did to us what we do to them. 


Disinterestedness can never be cultivated without a spirit of 


renunciation. That is the true meaning of Chapter 6. 


1! Practioners of yoga in its purely physical aspect 
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In Chapter 6, Shri Krishna explains the means of controlling the 
senses. Chapter 7 he discusses the distinction between jnana and 
vijnana. Vijnana means knowledge of particulars. Jnana embraces 
God’s para prakriti, and vijnana relates to His apara prakriti. 


Chapter 8 discusses further what is included in vijnana. The last 
verse [7:30] in Chapter 7 says that he who performs the three types 
of sacrifice, adhiyajna, adhidaiva and adhibhuta goes to the Lord. 
Discussing akshara, Shri Krishna explained that one should meditate 
exclusively on that, for one becomes like that on which one meditates. 
He explained adhidaiva to mean that He was the Parabrahman, 
supreme above all, and asked why, since this was so, should anyone 
seek to please other deities lower or higher. 


It is God alone that one should worship and serve. But what does 
serving God mean? Shri Krishna said that He was both the invisible 
Reality and the visible world. If so, the karma which we do is also 
done by Krishna. If He is the master of the show, can we believe 
that we do anything? As the dirty water which falls into the Ganga 
is purified, so we should believe that sins we commit are committed 
by God, for he who harbours no sinful thoughts cannot commit 
sin. Anything to which motion is imparted retains it for sometime. 
If we fell a tree, for sometime the leaves would remain green, but 
they would soon begin to wither. If a person has overcome both his 


conscious and unconscious desires, they will not rise again. 


In Chapters 7 and 8, Shri Krishna explains what creation is and 
shows that everything exists in God. Why does He lay so much stress 
on the necessity of doing karma in a disinterested spirit? These two 
chapters sufficiently explain the reason. A person who has plunged 
into water goes on swimming in it, but the latter is in one way 
concerned. Similarly, God is a sea of compassion. This too, however, 
is merely a conception of our mind. Truly speaking, God is neither a 


generous-hearted Being nor a sea of compassion. 
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Chapters 9 and 10 are to be read together. Shri Krishna says: ‘I 
dwell in all creatures, hence do all things for my sake.’ And so He 
said: “On Me fix thy mind, to Me bring thy devotion.’ [18:65] 


Chapter 9, especially, is about rajavidya and rajaguhya. It is really 
a great support for persons like us given to a life of sin. Even the 
most sinful person is promised help and support. The Gita would 
not approve anyone running down mantras from the Vedas. It says, 
on the contrary, that even the most sinful man will be saved if he 
dedicates everything to Shri Krishna. This knowledge is guhya (secret) 


only so long as it has not touched the heart. 


In chapter 10 Arjuna asks Shri Krishna to show him His divine 
powers. The stream of bhakti which flows from chapter 7 onwards 
gathers volume from chapter to chapter. Shri Krishna shows Arjuna 
His divine powers and urges him again and again to dedicate 
everything to God. All the four chapters lead us towards bhakti. Shri 
Krishna shows His cosmic form to Arjuna and explains to him that it 
can be seen, not by those who had studied the Vedas and gained other 
like qualifications, but only by those whose hearts were steeped in 
bhakti. We, who are given to self indulgence, cannot always taste this 
joy. The real joy comes from bhakti, that is, it is spiritual. This interest 
is growing because it is like savouring food which is digested more 
and more completely from day to day, and it influences our conduct 
accordingly. Vyasa has described the vision so vividly that we feel as if 
we see it with our own eyes. Beholding it, we wonder what our own 
place in this universe is. It is nothing. It is as small as a grain of dust. 
Where are we in this universe of stars, suns and planets? If a hair could 
speak, it would describe its place thus: ‘I have value so long as I am a 
part of the body, separate me from it and my value is lost. The essence 
of life in me cannot vanish; as for the material substance, even the vast 
universe is transient, existing only as name and form.’ We are nothing, 
compared with that visible manifestation of God, this vast universe. 
Being what they are, whom can we kill? Even if we kill anyone, we too 
shall die simultaneously. As we understand this more and more, we 


should become steeped ever more fully in bhakti. 
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Adhyatma 

Apna Vayu 
Prana Vayu 

Atman 


Bhangi 
Brahma 
Brahamcharya 
Brahman 
Chandal 
Chitta 
Dharma 
Adharma 


Gunas 


Jiva 


the manisfestation of the Supreme, Brahman; our nature 
vital air in the abdomen 

vital air in the lungs 

the self, unidentifiable with any one aspect of human 
individuality 

traditionally treated as untouchables; Gandhi called 
them ‘Harijans’, literally children of God. 

God in His aspect as Creator; the Creator in the Hindu 
Trinity 

celibacy, as an expression of perfect control of all 
senses; self control 

the Supreme, the Imperishable, the Ultimate Reality; 
the Supreme consummation of knowledge 

lower caste 

empirical mind 

duty; right conduct; one’s proper path in life 

opposite of dharma 

sattva, rajas, and tamas; the three competing qualities 
present in the manifest world 

soul or life force attached to individual 
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Jnana 
Jnani 
Vijnana 

Karma 
Akarma 
Vikarma 


Karmayoga 


Maya 
Moksha 


Nirvana 
Paramatman 
Purushartha 


Prakriti 


Apara Prakriti 


Para Prakriti 


Pranayama 
Purusha 


Samadhi 
Sudra 
Sattvik 


Sankhya 


knowledge, wisdom 

a person of spiritual knowledge and illumination 
discriminative knowledge 

action; sometimes action that leads to rebirth 

ceasing from karma 

the forbidden karma 

performance; the yoga of disinterested work; science 
of uniting the individual consciousness with ultimate 
consciousness by action. 

physical world; illusion 

state of being established in Brahman; release from the 
cycle of birth and death 

state of enlightenment 

the Universal Self; the Higher Soul 

striving; determined effort 

primary substance of the manifest world; nature 

the world of visible objects that can be perceived 
through senses and known through intellect 

that which can be apprehended only by going beyond 
the senses, the intellect and the ego 

breath control 

the soul; in Sankhya philosophy, the inner witness 
watching the play of prakriti 

the quality in nature that embraces passion, heat and 
energy 

self realisation; the state of union with God; the eighth 
stage in Yoga 

the lowest varna in the traditional four divisions of the 
traditional Indian society 

the quality in nature that embraces light, harmony, 
purity and goodness 

Indian philosophy that teaches self realisation through 
knowledge of distinction between spirit and matter; 
rational and analytical reasoning. 
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Sannyasa renunciation of karma (rewards of) 


Sannyassi ascetic; one who has taken vows of renunciation 

Shishtachar the prevailing standard of right conduct 

Shastras scriptures; by extension, received wisdom about right 
conduct 

Shunyata Buddhist idea/concept of nirvana — nothingness 


Sthita-prajna a person of steadfast wisdom; a person who has become 
completely free from attachments and aversions 


Tamas the quality in nature that embraces inertia, sloth and 
ignorance 

Tapas austerity 

Tyaga abandonment of fruits of action 

Varna the four predominant classes in the traditional Indian 
society — Brahmin, Kshatriya, Vaisya and Sudra 

Yajna sacrifice; offering 

Yama-niyama rules of moral discipline and religious observances 

Yoga union; spiritual practice or discipline 

Yogi one who undertakes spiritual disciplines 
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Anagha 


Bharatarshabha, 
Bharatasattama and 
Bharatasreshta 


Dhananjaya 
Dhanurdhara 
Gudakesa 


Kaunteya 
Kiriti 
Kurunandana 
Kurusattama 
Kurushreshta 
Kurupravira 
Mahabahu 
Pandava 
Partha 
Parantapa 
Savyasachin 


Arjuna 
the sinless 
the best of Bharatas 


the conqueror or winner of wealth 

a person devoted to duty 

the conqueror of sleep or the one who has 
control over sleep; one who is always vigilant 
the son of Kunti. 

he who has a diadem. 

the joy of the Kurus i.e. the scion of Kurus 
best of the Kurus 

the best of the Kurus 

hero of Kurus 

the mighty armed 

the son of Pandu 

the son of Pritha or Kunti 

the scorcher or tormentor of foes 

he who could shoot arrows with either hand 
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Achyuta 
Ananta 
Arisudana 
Janardana 
Govinda 


Hrishikesha 


Jagannivasa 


Kamalapatraksha 


Keshava 


Keshnisudana 


Krishna 


Madhava 


Madhusudan 
Natvar 
Purushottama 
Varshneya 
Vasudeva 
Vishnu 
Yadava 


Yogeswara 


He who does not deviate or is unfailing, 
infallible 

He who does not have any limit, beyond one’s 
imagination 

He who destroys the enemies 

He who is worshipped by people for prosperity 
and emancipation or He who is adored by 
devotees for fulfilment of their desires. 

Go means the living being and Vinda means the 
knower thereof. 

Lord of the mind and the senses. 

the abode of the universe. 

Lotus eyed 

Destroyer of the demon Kesin; He who has 
beautiful hair. 

Slayer of demon Kesni 

He who is dark in colour indicating His 
infinitude; He who is existence, knowledge and 
bliss. 

Ma is Lakshmi, the goddess of wealth and 
prosperity and Dhava is the groom or the owner 
thereof. The Lord of Lakshmi. 

the slayer of demon Madhu. 

the Supreme Player 

the Supreme Person, one who is all pervading. 
He who belongs to the Vrshni clan. 

son of Vasudeva; the Immanent in all. 

the all pervading One. 

He who comes from the Yadava clan. 


the Lord of Yoga. 
000 
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Personal Notes 


SOPHO SESHHHOEE ETHOS EEE EHHEEEEEHTHHEESEE THESES LH FEE SEES HHHEEDEHEHTHESOEEEHHEEEEEHHHEEHEETHGEESSEEHTHEEHEEHHGES 
SOSSET THESE H ETHOS EEE THES SOE EHH HOHE FTE SHORT HTHESHAEHHESESERHHE SHEET HT HSEOHEEEHHHEOHERTHEEEEREHTHESOORHEHTHSEH EEE 
ERK SE EKKO SHEE ROSE O EK HE ESE EE HHS OOS EKKO SE HERETO OSES EEK HEHEHE KHHOEOEHEKHHEEHHEK HEE OHH EKREEOO OOH HHO HS 
SCOOP EK HO SHS EERE SED EK HEE SHOR KRESS HOEK KRESS ERK KSSH OS OKRKHOOS HE EKKO OOO EK KHESHOEKHHEHO EEK HOSEHEKKEOHEEKRKKESCH OEE 


ERK OOSE EKKO HOHE RKO SEEK KKH OOS EKKO HE EKKHE SOSH KRKKO OO HEK KAO HOH ORKHKOOC OSH EKKO SHE HKHOD SRKRHOCHHERKEOCOHERKHOOD 


SHS SHARHSSEHAEAEOSHHHAAOHSHHEAP HSH THHBASHRHHEAROROHHEHREEE 


CE ORER THOSE RET EE ERE E HOSEL OE HERETO HSERLETS ABUR ET High OTTO OREE TIES OSES TF OSES TTS ESOL TESS ES ELOSHO SONS 
ee 


COSSEEHEOOHERHFOSHEECEEH HOSE ORK HEOOOE EOS E FTES SORE HES OEEHHEEOO EEE HES OH ER HHEOS OEE KE OSE OEKHESESER EHH O OH EEE 


SOOKE HES SHEE KO SOHO HHO SSH E KKH OOS OE KEHOE SHOR KHOOHE HK KOSS S OK KHO OS OR KX OSCE E HHO OD 


SCOTCH KHOSOHEKKHO OOOH KHEE HOOK KHO OOO EKKO OSE KK HOSES EHH HOSS SE KHO SHOOK HESS SEK KHOOHEKRKHKXOSHSHEKRXEOOHOEKEHRE OOH ORE 


RRKRASSSHKKHO SHS OHKHHRE SHS OKRKKO SO HHKKASHHOHKKHE SH OHKKHHRO OOOH HKAO SHOOK KHAHS SHH KKAH HOH OHEKHHHHOHKKASP OHO KKKAOSHEKKHAOOS 


SHS TARHHOSSHHKKHEHHHHKEKHAPHHHHKHOHEHTEKRKHRO SHAR KAASSHHKKRAS HSS OHKKRAOHSOHKHASPHOHSHKKKHAOHSSHKKAROOSEHRKRHRO SS EKRKASHEOOHEAK 


BEERS SHEEAASESGHHADREHSHHEAAESHHHAAEHHHHAAEEOAHEAAS ASHORE AASHSHHEHAHAAHOSPHHAKASHSOHHARSHSHHHAASHOSOHHARSHEHHADAOOE 


SOTHO HTHEOEREOHTTEE DSSS AHEEDREHTHHEDAESSHHESI ASH HSHEE EES HSHEEDAEHSHHHEEREOHHHE SHREK SHH ESHESHEHESSOOH HEE DBO HHEHSD 


SOOTHER THE SHEET HEEEOEETHESESEEEHHEEHOERHHE SOE LHS ES HEL ETHE ESSERE THEE EDEL HHESHOSEEHHESHEEREHEHESSEEHTHSESESSEEHHESEEHENE 


SEEKS S HEHEHE HS ERHETE SHORE HHSHH OEE HESS EEE HEH EE SEEK HOSS HSE RT HTESHOHEKHTHESHOEKEHESSH ERTS ESOHEKEEHHESHSSEEHHESHESLEHSE OS 


Personal Notes 


SHH SSSSS SS HHHSSSHEHHHESSSE SHH SS IH SH HHH TSE SHE STATS HHSSSISHSHSHHEHESIESHHSES SHE SHE SSIES HHS SHE LHSTHHESSEE SHEESH EHHSESES 
SSH SSS H HS SSH EK HH HHS ST EH HSHSSAE EHH SS SHE H HSS SSL HESS SE ELVES SSE FHSS SHEE HES SSE THES OSL LFHESHSELFHHEOSEL ETFO SENEY 
SEKHSS HSS EK HHHSSS SEEK THSHS SECT HSS HS EEK HOSS HER HSS HHS HEE KHHOHSE KH HESS SEK HESS SEK KEHESH HOEK KESOSEEKHEEOH EK HTS ONKHE OSD 
SHH PSHE HHS LEK HESS SEEKERS SHEE KH SH SS EKER ESS OEE KRESS OK K HESS TEKH SES OOK KHSES OH EKO OHS ORK HOSS O EKER SOO ORK HO OOO EK 


SEAMS SSH ERAS HSH EK KRH HSH EEK RASS SEK KARO S HSE KKH SHO SEK ASHH OEE KAS SSO KK ASOSOHKKHROHO SEK KOO LEAK KHAOOOOEKRKHEOOO ERHARD OD 


“a 


SHS HRA HSS HEARS HH SE KARHSS SSK KAHP SHS HK KAS SHOOK KAAS H OA KRKASHS DE KKS ESO OKRAAMSE OOK KRG PORKRKPFOOSHHRKAO SHOOK KHAOOOOERK 


BRASS SAK KRAP HSS SEKAHAS HH OKRANRASH OH KHAAHSOOHKAAHOSSOKAASHOHHKKRASCH HER POS THKRHAASSSOHKARSHSOKRKHAPSHOHOHHAASHHHKEKHAKHD 


PERAPOSHHTREARSS SHEERS SOD EAASHRPOEHAAAROH OBEN 


SESS HHH ESSE THEE ESAS HHS ESSEC OTHE ESEO THESES ELODS 5S" FORMS SPECHT HESS OTESOHROSHHTE SSR LOHHS OIE LSHHHHRLHSHPGS ESET 


SETHE SSSE THESES SERTHTESSSERETHHR EDR ELTES SOOKE STHEOSSLS HHH SHALES HESSSLL HHS SHALHSHTESSSEKL THE EKER EHEOS 


“DOOD ERTHHEO OORT HESS SE RTH OOS HERO SOS ER HH ROSSER HEEOSOR HHO OH OER HDS OS ERE 


POTTER HHO SEEK HO OOO EEK HOSS EEK HOSES OK HAO HS SSE K KSSH OOK KKO SOO EKKO DOK KRHESHOEKHKHOSOOKKKXO SSS OKRKHOOSO ORK XS OOH OK 


BRR POS SHR KHOOREEKKF HOSTER ROOD OER EHO HOSE RKO POD GHEE HOS SHH HR HAS HOSP OKRKHAPOOOAKKHROEHHOEKAAOHHHEKKHASSHOHAHAKAO HHO KRKAOHS 


PROPER RAOOHAKRAP OSHA KHAO ROHR KARO OOOH KRKHASHO SOKA KO OD OHHEKHO OR OARKRSOAPHHHKASHO OH KHAO HOHHRKKHEOHHHHKHAOOHHHKKREOSOOHEAK 


BERPPOTHEEAPSH IEEE AO HRP EKKRPOPHTAAKEAPSO SHEA BAO RDG EBAPHPODHHAEAO SPIRE ARASSPAOHHHEAHHHOIHARASHHOHHAASHHYYHEHAAHSHOHHHHEOS 


POTTER ERSSOHEEBEP OES TEEBEF EA EEERSS PSHE EBS OEGEEBEBEEOPYEHBESSFSPHUEE SEE AHHEEASSHHHEEEHEHHTHEHSESHSOHEEHRESHGTEHDESEHHES 


BESET EE EEEEH HE EEBEP THE BEER THEE EEEL FYE EEEEE FEE OEELSHEEEHESFHEEEHEAFHEEEHELHHE SHELA FEHEHSELASHEEEHEEHHEEOHERGD 


SRT TESST TE EEE EETHEEEHET THESES EEHEEEEEEYHEOHEEHHHESOEEETHEEHEEEHHEOHELEHEHHHEEYEEEHEEHHEEEHERHHEDHOREHE OSD 


The Bhagavad Gita 
is a big knowledge- 
feast; it is the very 

amrita of knowledge. 


For those who read 


the Gita with faith, 


it is like the fabled , 
wish-yielding tree. 
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The 


Bhagavad Gita 


According to Gandhi 


A sloka-by-sloka interpretation of one of the world’s most 
enduring and influential spiritual texts of the twentieth century. 


Unlike other interpretations, 
Gandhi’s commentary is direct and 
to the point, not offering an 
opinion on the meaning of the text, 
but fleshing out the message, often 
relating it to his own extraordinary 
experiences. It is not a manual of 
dos and don'ts; rather it is a guide 
to the challenges we all face in our 
lives. It expounds the profound idea 
that nothing done in the path of 


truth is ever lost, there is no harm, 
no fear in following it. 


Gandhi's Gita is also a call to 
detached service, a ‘gospel of 
selfless action’. It is, in the words 
of Ralph Waldo Emerson, ‘an 
empire of thought’ that everyone 
can benefit from, regardless of 
religion, beliefs or background. 


The Bhagavad Gita is not a description of war between 
cousins, but between two natures in us — the God and the 


Evil. It is a work which persons belonging to all faiths can 
read. It teaches nothing but pure ethics. With every age its 
important words carry a new meaning. 
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